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Laudato Si and Pope Francis’
“Hero”, Romano Guardini

The article revolves around Romano Guardini’s ideas on ecology that resounded in Pope Francis’ Laudato Si. The article shows that Guardini had an
indirect influence on the conceptualization by Pope Francis of the problem of
ecological education and spirituality.
Keywords: ecology, education, spirituality, humanity, creation, Romano Guardini, Pope Francis.

The Natural Vision of the Relationship
between Humanity and Creation
“So great was the honor and providential care which God bestowed
upon man that he brought the entire sensible world into being before
and for his [humankind’s] sake.”1 Thus the Greek theologian and monk
St. Gregory Palamas (ca. 1296-1359) in the 14th century.
The astonishing advances in the areas of technology and the sciences have rendered such serene self-confidence in the meaning of the
world and the human person as expressed by Gregory Palamas now
extremely rare outside Christianity. Already during the Enlightenment
the German poet Friedrich Schiller spoke of “die Entzauberung der

1

Gregory Palamas, Topics of Natural and Theological Science and on the Moral
and ascetical Life: One Hundred and Fifty Texts (Toronto: Pontifical Institute
of Medieval Studies, 1988) p. 76.
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Welt” (the disenchantment of the world) on account of the technological advances made in the 18th century.2
Orthodoxy and the Catholic Church commemorated together for
the first time the “World Day of Prayer for the Care of Creation” in
2015. This is a great ecumenical gesture. For the first time Catholics
and Orthodox Christians prayed on September 1st, 2015 jointly for the
preservation of creation. At the same time, 10 AM in Rome, 11 AM
in Istanbul and 3 AM Chicago time the Holy Father, Pope Francis in
Rome and His Beatitude Patriarch Bartholomew prayed for the preservation of creation. Pope Francis prayed in St. Peter’s Basilica while
Patriarch Bartholomew prayed in St. George Cathedral, together with
140 bishops gathered to prepare the first Panorthodox council, which
was convened in 2016. “The earth, our home, is beginning to look more
and more like an immense pile of filth.” Thus Patriarch Bartholomew
quotes from the encyclical Laudato Si penned by Pope Francis.3 With
this decision Pope Francis and the Catholic Church worldwide join
annually Orthodoxy in praying for the environment. Orthodox fellow
Christians pray for creation since the 1. September, 1989. For our
Orthodox brethren the liturgical year begins on September 1st. The
emissary of Patriarch Bartholomew, the metropolitan bishop and
theologian Ioannis Zizioulas (1931-), Metropolitan of Pergamon, had
proposed on June 18, 2015 to Pope Francis that both churches pray
for the preservation of creation together.4
Nowadays the word “creation” encounters difficulties. Many prefer
the term “environment.” Such oscillation is not without precedence in
history. The Greek philosopher Heraclitus (ca. 544-483 BC) expressly
denies in the fifth century BC that the cosmos or man was created by
one of the gods – epoiesen – rather she was always and will always be.
Shortly thereafter, however, Plato (427-347 BC) assumes a kind master to have created the world calling him the impersonal demiourgos,
but also the personal “originator and father” (poietes kai pater), who
created an intelligible universe. In the New Testament the term of a
demiourgos and of poietes, maker and ktistes, creator are used interchangeably to describe the God of the Old and New Testaments as singularly responsible for the genesis of the universe and of humankind.
2

Klaus L. Berghahn (ed.): Schillers Gedichte. (Königstein/Taunus: Athenäum,
1980), p. 149.

3

Pope Francis, Laudato Si 21. Accessed 9, 24, 2019: http://w2.vatican.va/content/
francesco/en/encyclicals/documents/papa-francesco_20150524_enciclica-laudato-si.html.
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Cf. https://www.patriarchate.org/-/a-comment-on-pope-francis-encyclicallaudato-si-.
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By the second century AD the impersonal term demiurge disappears
and Christians refer to God as creator and factor mundi, creator and Dogmatic
Theology
maker of the world. In the wake of Enlightenment and Deism, Karl
Marx (1818-83) in the 19th century not only denies the existence of a
supposedly oppressive creator God, but announces the need of human
beings to create themselves over and against a deity, supposedly merely
projected by human beings – à la Ludwig Feuerbach (1804-1872). In
this vainglorious trajectory of human beings absolutizing themselves
must be seen French existentialist philosopher Jean Paul Sartre’s
(1905-80) call upon people in the 20th century to confront a liberating
“situation créatice“ head on.5
At about the same time St. Maximilian Kolbe (1894-1941) writes in
1940: “The aim of creation, the end of man himself, [is] the love of God,
creator and Father [nota bene the same words Plato used about 2300
years] – an ever greater love, the divinization of [the human being]
...” (meditation).6

The Saints’ and Guardini’s Views
The Holy Father in his encyclical Laudato Si – as the title already
suggests – is inspired by the founder of the Franciscan order, St.
Francis of Assisi (1181/2-1226). It should be noted that he mentions 23
times Pope Benedict XVI and four times the Ecumenical Patriarch
Bartholomew. Of special interest, however, is his mentioning the German philosopher, theologian and priest Romano Guardini (1885-1968)
six times. Guardini caught the imagination of both Pope Benedict, who
had met Guardini personally in the late 1940’s and during the 1950’s in
Munich as seminarian, associate pastor and finally as professor, and of
Pope Francis. In fact, Pope Francis had planned to write his doctoral
dissertation on the (Der Gegensatz) opposition of Logos and Ethos in
Guardini’s thinking at Sankt Georgen Jesuit theologate near Frankfurt
am Main, Germany. This plan never materialized.7
As mentioned, in 1950 Guardini had written a precious book titled
“The End of the Modern World.”8 There he presciently describes the
5

Jean Mouzet, “Psychologie de Sartre,” in: Revue Philosophique de la France et
de l’Étranger, 140 (2/2015), p. 169-186, at p. 179.

6

Maximilian Kolbe, accessed 9, 24, 2019: https://catholicexchange.com/
kolbe-heroic-witness-to-our-lady.

7

Accessed 9, 24, 2019: https://www.sankt-georgen.de/button-menue/mediathek/
nachrichten-aus-sankt-georgen/archiv/archiv-2013/.

8

Romano Guardini, The End of the Modern World, (Wilmington, DE: ISI, 1998).

8
Dogmatic
Theology

Emery de Gaál

human roots of the present ecological crisis. If the sciences and technology only attempt to harness the environment for the sake of the
principles of utility and security he argues, then progress becomes
blind and destructive. This will invariably lead to a compulsive consumerism, of a need for completely unnecessary items he apodictically
observes. Such an unhealthy disposition invariably leads to a general
lack of measure for people of all walks of life. The attendant complete
lack of proper balance, in turn, will lead to the supposedly autonomous
human subject controlling nature to the detriment of both nature and
humankind.
Already in 1923-25 Guardini had made similar observations in his
celebrated “Letters from Lake Como,”9 where he describes a gradual
decline of culture. Guardini does not oppose technology per se. However, it must be used in such a manner that no harm is done to creation
and to the God-given dignity of humankind. This can be achieved if human beings acquire virtuous postures: truthfulness, courage and trust.
Already in the Middle Ages St. Hildegard of Bingen (1098-1179)
wrote prophetically: “All creation God gives to humankind to use.
If this privilege is misused, God’s justice permits creation to punish
humanity.”10
On a more cheerful note St. John Chrysostom (ca. 349-407) reminds
us:
The creation is beautiful and harmonious, and God has made it all just
for your sake. He has made it beautiful and grand, varied [and] rich.
He has made it capable of satisfying all your needs, to nourish your
body and also to develop the life of your soul by leading it towards the
knowledge of himself – all this for your sake.11

Humankind is the conscious and indispensable head of the cosmic
liturgy, honoring the one and triune God, as it alone is endowed with
a rational soul. This critical nexus Pope Francis sees since the advent
of the industrial revolution under siege. He wants to rejoin two indispensable elements for people of the 21st century, namely what St.
Irenaeus (ca. 130-202) so memorably phrased:
The glory of God is man fully alive, and the life of man is the vision of
God. If the revelation of God through creation already brings life to all
9

Romano Guardini, Letters from Lake Como: Explorations in Technology and
the Human Race, (Edinburgh: T & T Clark, 1994).

10

Accessed 9, 24, 2019: https://www.spiritualityandpractice.com/quotes/features/
view/20274/quotations-by-hildegard-of-bingen.
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St. John Chrysostom in: Rosemary Ellen Guiley, The Quotable Saint, (New York:
Checkmark Books, 2002) p. 43. Emphases added.
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living beings on the earth, how much more will the manifestation of
the Father by the Word bring life to those who see God.12

The Use of Guardini in Laudato Si
As Pope Francis cites Guardini’s book The End of the Modern World
six times in his encyclical Laudato Si! In every reference the critical
issue is the radical change human existence undergoes by virtue of the
relentless and breathtakingly accelerated insertion of technology into
our world. Without encountering a checking, countervailing power, it
inexorably imposes itself upon nature and on the ways human beings
live and interact.
Guardini receives particular attention in chapter three “The human
Roots of the Ecological Crisis” and in the final chapter six “Ecological
Education and Spirituality.”
Pope Francis reminds the reader of his encyclical that also the acquisition of technical power, be it nuclear power, bio technology or
knowledge of the human DNA, served totalitarian powers of different
persuasions in the 20th century to justify mass murder. In a nuanced
manner, the author does add that such power holds the promise of
vitality and greater appreciation for values. Francis writes
There is a tendency to believe that every increase in power means
‘an increase of ‘progress’ itself’, an advance in “security, usefulness,
welfare and vigour; ... an assimilation of new values into the stream
of culture, as if in reality, goodness and truth automatically flow from
technological and economic power as such.13

Paraphrasing Guardini, Pope Francis sees a general lack of education and human formation to deal with such power leading to a naïve
freedom without norms. Thus, technical progress lacks direction and
self-control. Along with Guardini, Francis stresses that by virtue of
its indwelling logic such instrumental or reified reason – created so
to speak outside the human mind by the inexorable self-dynamics of
technical progress – begins to take control of human society. Rather
than developing along the lines of the common good and benefit for
humankind, it automatically asserts itself over nature and human beings. This leads to the emergence of compulsive consumerism, which
12

Irenaeus of Lyon, Adversus Haereses IV, 20, 7. Accessed 9, 24, 2019: https://web.
archive.org/web/20170126222027/http://earlychurchtexts.com/public/irenaeus_
glory_of_god_humanity_alive.htm.

13

Laudato Si! 105. Romano Guardini, Das Ende der Neuzeit, 9th ed., (Würzburg:
Echter, 1965), p. 87 (English: The End of the Modern World, p. 82).
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craves for even the completely unnecessary. A conversion is called for
that is not only based on the individual human being. “The work of
dominating the world calls for a union of skills and a unity of achievement that can only grow from quite a different attitude.”14
Compulsive consumerism is one example of how the techno-economic
paradigm affects individuals. Romano Guardini had already foreseen
this: “The gadgets and technics forced upon him by the patterns of
machine production and of abstract planning mass man accepts quite
simply; they are the forms of life itself. To either a greater or lesser
degree mass man is convinced that his conformity is both reasonable
and just”.15

Just slightly earlier than Charlie Chaplin’s film Modern Times (1936)
and Fritz Lang’s film Metropolis (1927), Guardini apprehended in the
signs of the times a peril of unusual proportions, but also a unique
singular, kairotic chance. Likewise, also Pope Francis sees the perils of a blind trust in technology potentially leading people not to a
greater communitarian consciousness. With the aid also of Guardini
Francis sees deeper than the twentieth century philosophers Theodor
Adorno (1903-1969), Jürgen Habermas (1929-), Botho Strauß (1944-),
Karl Jaspers (1883-1969) or Martin Heidegger (1889-1976). On the basis
of Christianity he appreciates in the crisis provoked by the unprecedented preponderance of technology a chance for greater humanitas.

Guardini’s Vision of the new Human Being
The End of Modernity had been penned by Guardini during his
time teaching at Tübingen University (1945-47). It was succeeded by
Die Macht in 1951 (a treatise on Power, heretofore not translated into
English).16 However, these texts are not without an important preceding text. When travelling to his native Italy, Guardini had spent time
at Lake Como, north of Milan, at the feet of the Alps. Experiencing
palpably how technology creeps gradually into the regular, dreamy
lifestyle of the local population, the simple folk, he authored the
now famous Letters from Lake Como between 1923 and 1925. These
14

Laudato Si! 219. Referencing Romano Guardini, Das Ende der Neuzeit, p. 72.
English: ibid., The End of the Modern World, p. 65f.

15

Laudato Si! 203. Quoting Romano Guardini, Das Ende der Neuzeit, pp. 66-67.
English: The End of the Modern World, p. 60.

16

Published together: Romano Guardini, Das Ende der Neuzeit: ein Versuch
zur Orientierung; Die Macht: Versuch einer Wegweisung (Ostfildern: Matthias
Grünewald, 2016).
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people were living through their architecture and craftsmanship noninvasively and respectfully as part of nature. The homes, vineyards Dogmatic
Theology
and fields blended into the beautiful landscape. But he foresees this
bucolic world fading as people lose control over technology. This is
manifest seemingly without any apparent reason in the homes built in
the 1920’s. They now want to take control of nature. The motor boats
no longer peacefully ply the waters of the idyllic lake, but cut through
with no regard for the winds and waves, doing thereby violence unto
the natural constitution of the lake.
He attempts to uncover the causes for these variegated phenomena.
He sees all factors subcutaneously interconnected: 1. The causes for
the decline in culture, 2. The destruction of nature, 3. “seelische Ortlosigkeit” (the lack of a spiritual home) and 4. The vainglory of modernity.
This latter phenomenon he describes as the “hubris of autonomy,”
reflecting humankind succumbing to “the machine” and power.
Yet, one would do Guardini great injustice were one to equate his
analysis with Oswald Spengler’s (1880-1936) then much discussed, as
almost contemporary and hugely successful book The Decline of the
West (1918-22).17 Nothing like cultural pessimism befalls Guardini.
His is the joy of Easter. By no means does he advocate a return to a
preindustrial age, or a rejection of modernity or succumbing to sorrow, let alone a return to a pre-Enlightenment naïveté. Nor does he
reject technology per se. He apprehends “something greater gaining
contours.” Especially in the ninth and tenth Letters from Lake Como
something amazing occurs: he prophesizes the birth of something altogether novel arising precisely from the unharnessed and chaotic forces
technology unleashes. He asserts that the novel age of technology is at
present destructive merely because the commensurate or congenial
human being has yet to be born. Ever again and anew, human beings
are called to position themselves in the reality of an ongoing creation.
The process need be transformed by human beings. In and of themselves neither technology nor the sciences are contrary to Christianity
or let alone human dignity in general. Guardini struggles to develop an
essential relationship between Christianity and categories for mastering the world on a higher plane. It must be a spiritual relationship of
heightened, personal awareness. This will find its expression in a new
dimension of human freedom and “A religious process of incalculable
importance has begun – the Church is coming to life in the souls of

17

Oswald Spengler, The Decline of the West (New York: Knopf, 1966).
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men.”18 And, this notwithstanding, he concedes the tragic facticity of
human existence will perdure. Only a human being who lives out as
“a redeemed soul” in a conscious and grateful immediacy with God
will be a good master of the thus reconfigured world; a world of harmony between humankind, nature and techné, as the people will have
rejected the temptation of being a homo faber. He need acknowledge
afresh his dignity as a creation reborn through the mysteries of Good
Friday and Easter morning. People may not fall prey to “the demonic
powers of the number, machine and will to rule ...” Human beings
are called to form “the new chaos” from within a deeper spirituality
(Geistigkeit), freedom and interiority.” He advocates not less but more
technology. More to the point, he calls for more considered and more
humane technology. “The soul touches us from something grander
that will approach [us], although we sense the questionableness [of
the novel] and the deliciousness of the old luminously shines forth.”19
The danger lies in severing modernity from the divine reality which
sustains creation. As technology and the natural sciences do not
generate on their own values, invariably human personhood will be
imperiled. Thus three postures are required – as already mentioned –
truthfulness, courage and trust as correctives to a collective distancing
from any appreciation for timeless values. Only in a deliberate vis-àvis to God can human beings survive as persons. Thus, the danger
of absolute impersonal control by faceless, technological exigencies
contains also the chance for fuller human maturity.
One recognizes how Guardini clairvoyantly sees the threats technology poses. It is the mystery of the incarnation that keeps him from
subscribing to antiquarianism or larmoiement. He teaches us to pose
questions lucidly and to countenance honestly also a future monstrosity, i.e. to accept in sobriety the challenges a particular age offers. If
our gaze is set firmly on the sources and wellsprings of humanitas, on
what constitute the essentials of being human, then the possible threats
technology poses are not greater than predicaments in previous ages.
Pope Francis laments the present earth as an “immense pile of
filth”20 and people living in a “throwaway culture.”21 He sees in Romano
Guardini an important prophet and ally to gain a proper cosmological
sensibility on a higher plane. Forcefully Pope Francis wants to reinsert
18

Romano Guardini, The Church and the Catholic, (New York: Ward and Sheed,
1940) p. 2.

19

Ibid., pp. 4-8.

20

Laudato Si! 21.

21

Laudato Si! 22.
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Jesus Christ in the center of human existence. As Vatican II in Gaudium
et Spes 22 memorably teaches, inspired i.a. by St. John Paul II (1920- Dogmatic
Theology
2005) and Henri de Lubac SJ (1896-1991):
The truth is that only in the mystery of the incarnate Word does the
mystery of man take on light. For Adam, the first man, was a figure of
Him Who was to come, namely Christ the Lord. Christ, the final Adam,
by the revelation of the mystery of the Father and His love, fully reveals
man to man himself and makes his supreme calling clear. It is not surprising, then, that in Him all the aforementioned truths find their root
and attain their crown.22
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The Second Vatican Council’s
Doctrine on Mary and St. Pope John
Paul II’s Interpretation of It1

This article traces the origin and content of the Dogmatic Constitution on
the Church: Lumen Gentium’s chapter on Mary, which served as the focal point
of the Second Vatican Council’s doctrine on the Mother of God in the mystery
of Christ and the Church. The article proceeds to describe the Archbishop of
Cracow Karol Wojtyla’s participation in conciliar discussions on Mary and then
focuses on how Pope John Paul II embraced conciliar Mariology and reflected
it in his teachings. What St. Pope John Paul II wrote about Mary goes beyond
Vatican II’s Mariological teaching and includes Mary’s mediation, consecration
to Mary, and Her role as the “Spouse of the Holy Spirit.” Pope Saint John Paul II
offers a valuable paradigm for interpreting the Second Vatican Council.
Key words: Mariology, John Paul II, Lumen Gentium, Church, Blessed Virgin
Mary, Mother of God, Second Vatican Council.

Introduction
The ancient Church called the Mother of God the “Scepter of Orthodox Faith,” meaning that we perceive true faith and the importance of
Jesus Christ in the Virgin Mary.2 While leading the Church on earth
as Pope Benedict XVI (2005-2013), Joseph Ratzinger recalled a title
1

An earlier version of this article was published in German. See: M. Hauke, Die
marianischen Aussagen des Zweiten Vatikanischen Konzils und ihre Interpretation durch Johannes Paul II, in Sedes Sapientiae. Marianisches Jahrbuch 16
(1/2012), pgs. 58-88.

2

Cf. Cyril of Alexandria, Sermo 4 (PG 77, 992-996) (Sermon at the Council of
Ephesus, 431).
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used for Mary in the liturgy: “Conqueror of all Heresies.”3 Mary plays
a decisive role in the revitalization of the Catholic faith in every place
that experiences a decline in the life of faith.
It seems very apropos to consider the Marian doctrine of the Second Vatican Council and St. Pope John Paul II’s interpretation of it.
Since distorted interpretations and presentations of this Council have
contributed to the crisis within the Church, this study also touches on
other Marian doctrines outside of those discussed by Vatican II. It is
important to consider the doctrines that arose from Vatican II in light
of the Tradition on which they are based and the Magisterium of the
Church’s authentic interpretations. During the Year of Faith (20122013), Pope Benedict XVI commemorated not only Vatican II, but also
the 20th anniversary of the publication of the Catechism of the Catholic
Church (CCC). The CCC contains a correct interpretation of Vatican
II and connects the conciliar documents with the entire doctrine of
the Church. John Paul II offers to Mariology what the CCC offers to
the whole doctrine of the faith: a “hermeneutic of reform” that avoids
any “hermeneutic of rupture,” maintains continuity with the past, and
contributes to further development of doctrine. Archbishop of Cracow
Karol Wojtyla actively participated in conciliar discussions, including
the sessions on Marian doctrine. As the Successor of St. Peter he had
an important role in authentically interpreting and developing the
doctrines of Vatican II.
The central document of Vatican II that is linked in many ways to
the other conciliar documents is certainly the Dogmatic Constitution on
the Church: Lumen Gentium.4 The Second Vatican Council’s contribution to doctrine on the Church is so important that, to some degree,
it can be called the “Council of the Church on the Church.”5 Mary
makes up part of the mystery of the Church: She is not only a “type”
or “figure” of the Church, but also “Mother” of all of the members of
3

Cf. J. Ratzinger, The Ratzinger Report, San Francisco 1985, pg. 105.

4

See for instance G. Baraúna (ed.), “De Ecclesia,” Beiträge zur Konstitution „Über
die Kirche“ des Zweiten Vatikanischen Konzils, 2 vols., Frankfurt 1966 (French
edition: L’Eglise de Vatican II, 3 vols., Paris 1966-67); G. Philips, La Chiesa e il
suo mistero nel Concilio Vaticano II. Storia, testo e commento della Costituzione
“Lumen gentium,” Milano 1975; (French original reprinted in 1993: L’Église et
son mystère, Paris 1967); A. Anton, El misterio de la Iglesia. Evolución historica
de las ideas eclesiologicas II, Madrid-Toledo 1987, pgs. 833-951; P. Hünermann,
Theologischer Kommentar zur dogmatischen Konstitution über die Kirche Lumen
gentium, in Idem – B.J. Hilberath (eds.), Herders Theologischer Kommentar zum
Zweiten Vatikanischen Konzil II, Freiburg i.Br. 2004, pgs. 263-563.

5

This expression comes from K. Rahner, Das neue Bild der Kirche, in Geist und
Leben 39 (1966) 4-24 (4); cf. Anton (1987) 841.
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the Mystical Body of Christ. The eighth chapter of Lumen Gentium is
entitled “The Blessed Virgin Mary, Mother of God in the Mystery of Dogmatic
Theology
Christ and the Church” and dedicated to the Mother of God. In Pope
Paul VI’s address of November 21, 1964 to solemnly announce Lumen
Gentium, Pope Paul VI called the Marian chapter the “culmination”
(fastigium) of the document: the most profound center of the Church
is its relationship with Christ, which cannot be separated from the
Mother of the Word who became Man.6 Chapter VIII, which is longer
than any other chapter in Lumen Gentium, crowns the most important
document of Vatican II. Lumen Gentium discusses various topics, including, for instance, the collegiality of bishops and ecumenism; yet,
no other part of the document has provoked so many commentaries
than the chapter on Mary.7
The importance of Mariology to the Council corresponds in some
way to the significant role that it played in John Paul II’s teaching.
This can be observed even in his papal coat of arms, which bears the
6

Acta Synodalia Sacrosancti Concilii Oecumenici Vaticani II, vol. III/8, 915 (=
AAS 56, 1964, 1014).

7

Cf. for instance: R. Laurentin, La Madonna del Vaticano II, Bergamo 1965 (French
original: La Vierge au Concile, Paris 1965); G. Besutti, Lo schema mariano del
Vaticano II. Documentazione e note di cronaca, Roma 1966; C. Balić, “El capitolo
VIII de la constitución ‘Lumen gentium’ comparado con el primer esquema de la
Virgen Madre de la Iglesia,” in Estudios Marianos 27 (1966), pgs. 135-183; Philips (1975) 511-585; G. Söll, Mariologie (HDG III,4), Freiburg i.Br. 1978, 238-240;
L. Scheffczyk, Vaticanum II, in Marienlexikon 6 (1994), pgs. 567-571; S.M. Perrella,
I “vota” e i “consilia” dei vescovi italiani sulla mariologia e sulla corredenzione
nella fasi antipreparatoria del Concilio Vaticano II, Roma 1994; Idem, La Madre
di Gesù nella coscienza ecclesiale contemporanea, Città del Vaticano 2005, pgs.
1-140; Idem, Concilio Vaticano II, in S. de Fiores etc. (eds.), Mariologia, Cinisello
Balsamo 2009, 308-319; M. Hauke, Die trinitarischen Beziehungen Mariens als
Urbild der Kirche auf dem Zweiten Vatikanischen Konzil, in Sedes Sapientiae.
Mariologisches Jahrbuch 4 (2/2000), pgs. 78-114; Idem, Introduzione alla mariologia (Collana di Mariologia 2), Lugano-Varese 2008, pgs. 94-98 (Introduction to
Mariology, Washington, DC 2019 – manuscript in preparation); M. O’Carroll,
“Theotokos,” A Theological Encyclopedia of the Blessed Virgin Mary, Eugene, OR
2
2000, pgs. 351-356 (with more titles in English); E.M. Toniolo, La Beata Vergine
Maria nel Concilio Vaticano II. Cronistoria del capitolo VII della Costituzione
dogmatica “Lumen gentium” e sinossi di tutte le redazioni, Roma 2004; Idem
(ed.), Maria nel Concilio. Approfondimenti e percorsi a 40 anni dalla “Lumen
gentium,” Roma 2005; S. De Fiores, Concilio Vaticano II, in Idem, Maria. Nuovissimo Dizionario I, Bologna 2006, 323-358; C. Antonelli, Il dibattito su Maria
nel Concilio Vaticano II. Percorso redazionale sulla base di nuovi documenti di
archivio, Padova 2009; A. Dittrich, Mater Ecclesiae. Geschichte und Bedeutung
eines umstrittenen Marientitels, Würzburg 2009, pgs. 573-686; A. Greco, “Madre
dei viventi.” La cooperazione salvifica di Maria nella “Lumen gentium:” una
sfida per oggi (Collana di Mariologia 10), Lugano-Gavirate (Varese) 2011.
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words “Totus tuus.”8 In the course of his long pontificate, St. Pope
John Paul II wrote on many topics. The American theologian Arthur
Burton Calkins—the preeminent specialist on John Paul II’s Mariology—writes in his anthology and commentary of Pope John Paul II’s
Marian writings: “I believe without the slightest doubt that the greatest
heritage left to us by Pope John Paul II is his Marian magisterium.”9
To shed light on John Paul II’s reception of the Second Vatican
Council’s teachings on Mary, I will first consider the origin and the
content of the final chapter of Lumen Gentium.10 Then I will examine
the Archbishop of Cracow’s participation in the conciliar discussions
on Marian doctrine. The main focus of this study is how St. Pope John
Paul II received and then conveyed the Mariology of Vatican II in his
papal teachings.

The Origin and Content of Lumen
Gentium’s Chapter on Mary
When considering what occurred over the long-term before Vatican
II, it is important to mention Pope Pius XI’s proclamation of the dogma
of the Immaculate Conception in 1854. The magisterial pronouncement
that Mary was conceived without original sin spurred a desire among
bishops and theologians to define other Marian truths. At the First Vatican Council, which was interrupted by the war between Germany and
France, many bishops expressed a desire to solemnly define the bodily
Assumption of Mary into heaven.11 From the end of the 19th century
there was also an increasing desire to clarify and dogmatically proclaim
8

Cf. M. Hauke, Totus tuus. Theologische Grundlagen der Marienweihe, in A. von
Brandenstein-Zeppelin etc. (eds.), Im Dienste der inkarnierten Wahrheit. Festschrift zum 25jährigen Pontifikat Seiner Heiligkeit Papst Johannes Pauls II,
Weilheim-Bierbronnen 2003, pgs.127-148 (127-130).

9

A.B. Calkins, Introduzione, in Idem (ed.), Giovanni Paolo II, Totus tuus. Il magistero mariano di Giovanni Paolo II, Siena 2006, pgs. 9-37 (11): “Credo, senza
la minima esitazione, che l‘eredità più grande che Papa Giovanni Paolo II ci ha
lasciato sia il suo magistero mariano.”

10

While other Vatican II documents besides Lumen Gentium contain statements
about Mary, the Constitution on the Church is the focal point of the Council’s
teaching on Mary. Perrella (2009) 317f, note 55 and Dittrich (2009) 673f include
a list of these other documents: Sacrosanctum Concilium 103, Unitatis Redintegratio 14-15.20, Orientalium Ecclesiarum 30, Optatam Totius 8, Perfectae
Caritatis 25, Nostra Aetate 3-4, Dei Verbum 8, Apostolicam Actuositatem 4,
Presbyterorum Ordinis 18, Ad Gentes 4.42, Gaudium et Spes 22; Pope Paul VI’s
Address to Women.

11

Cf. K. Schatz, Vaticanum I 1869-1870, vol. II, Paderborn 1993, pg. 130.
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the Mother of God’s universal mediation of grace.12 When Pope Pius
XI announced his intention to continue Vatican I with Vatican II , he Dogmatic
Theology
intended to consider the definition of two dogmatic truths: Mary’s Assumption into heaven and Her role as Mediatrix of all Graces.13
When Pope Pius XII defined the dogma of the (bodily) Assumption
of Mary into heaven in front of the entire Catholic episcopate on November 1, 1950, many of the bishops expected that the Council would
dogmatically define Mary’s role as Mediatrix. These expectations were
manifested very clearly in the Roman Curia’s response to the official
inquiry of 1959 on the topics to be discussed during the Second Vatican Council. Until spring of 1960, the bishops, general superiors, and
theological faculties to whom the inquiry was addressed sent 1,998
responses, about which approximately 600 concerned the Mother of
God: “500 inquiries expressed a desire for a dogmatic definition [of
Mary’s mediation], while approximately 400 conveyed the participants’ desire for an definition of Her mediation, 50—of Her spiritual
motherhood, 50—of Her co-redemption, and 20—of Her queenship.
Approximately 100 respondents, however, did not want any Marian
topics to be discussed at the Council at all.”14
The results of the inquiry are evident in the eight topics about Mary
that the bishops asked to discuss: 1) Mariology in general, 2) spiritual
motherhood, 3) perpetual virginity, 4) queenship, 5) the end of Her
life on earth (de transito); 6) universal mediation; 7) co-redemption;
and 8) no new Marian definitions.15 We should take into account that
the topics of Mary’s spiritual motherhood and co-redemption are intrinsically attached to Her universal mediation. For this reason, since
this article concerns John Paul II’s reception of the Second Vatican
Council’s findings, it will focus on Mary’s mediation.
In October 1960, the theological commission began preparations for
the Second Vatican Council. The commission determined that Marian
topics would be addressed in the document on the Church, De Ecclesia.16
12

Cf. M. Hauke, Mary, “Mediatress of Grace:” Mary’s Universal Mediation of Grace
in the Theological and Pastoral Works of Cardinal Mercier (Supplement to Mary
at the Foot of the Cross, IV [part B]), New Bedford, MA 2004, pgs. 6-14 (NB: this
same work is published in German and in an updated Italian version).

13

Cf. Hauke, Mercier (2004), pg.125.

14

Söll (1978) 238. A more detailed explanation (primarily of “Mediation”) can be
found in: Greco (2011), pgs. 31-56.

15

Cf. Acta et documenta Concilio Vaticano II apparando. Series I (Antepraeparatoria), vol. II, Appendix: Analyticus conspectus consiliorum et votorum quae ab
Episcopis et Praelatis data sunt, Civitas Vaticana 1961, pgs. 131-142.

16

Cf. Besutti (1966) 18; Toniolo (2004), pgs. 21-43.
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At that time, the subcommittee on the Church prepared a document
entitled “On the Church and the Blessed Virgin Mary.” In March 1962,
the theological commission decided to separate the Marian text from
the document on the Church and entitle the former “On the Blessed
Virgin Mary, Mother of God and Mother of Mankind.”17 After the Marian schema was presented, a hasty discussion arose on the question of
whether the topic of the Mother of God should be presented in its own
document or if it should be integrated into the document on the Church.
During this debate, two scholarly camps collided. According to Heinrich
Maria Köster’s proposal from the 1950s, one scholarly trend was called
“Christotypical Mariology” and the second trend was called “Ecclesiotypical Mariology.” The Christotypical approach to Mary identified the
Mother of our Lord more with her Son, so that She was understood
vis-à-vis the Church, while the Ecclesiotypical approach emphasized
the fact that Mary is a member and the type of the Church. The fact
that the Marian schema was integrated into Lumen Gentium could be
interpreted as the bishops’ decision in favor of the ecclesiotypical approach. The results of the vote that took place on October 29, 1963 were
very close: 1114 council fathers voted in favor of integrating the section
on Mary into the Dogmatic Constitution on the Church, while 1074 voted
in favor of preparing a separate document.18 In the end, however, the
council fathers came to a kind of compromise: they decided to use a
title for the eighth chapter of Lumen Gentium that describes Mary “in
the mystery of Christ and of the Church.” The council father’s wish to
consider both scholarly approaches is also evident in the two theologians
who were chosen to edit the chapter on Mary: the Croatian Franciscan
Carlo Balić, who served as the main editor of the proposed Marian
schema and was the President of the international Pontifical Academy
of Mary,19 and the Belgian theologian Gérard Philips, who served as the
primary editor of the entire document of the Dogmatic Constitution on
the Church: Lumen Gentium.20
17

Cf. Besutti 19-21; Toniolo (2004), pgs. 75.

18

Cf. Besutti 96; Toniolo (2004), pg. 193.

19

Cf. D. Aracić, La dottrina mariologica negli scritti di Carlo Balić, Roma 1980;
G. Calvo Moralejo – S. Cecchin (ed.), Memoria eius in benedictione. Atti del
simposio internazionale per il primo centenario della nascita di Carlo Balić
(1899-1999), Città del Vaticano 2001; Dittrich (2009) 561-565; Greco (2011) 441443; 570f (Balić’s bibliography of Vatican II’s Marian publications).

20

Cf. C.M. Antonelli, Le rôle de Mgr Gérard Philips dans la rédaction du chapitre
VIII de Lumen gentium, in Marianum 55 (1993), pgs. 17-97; Dittrich (2009) 560f;
Greco (2011) 443f; 611f (Philips’ bibliography of Vatican II’s Marian publications).
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Pope Paul VI determined that Lumen Gentium would discuss the
most important doctrines of faith pertaining to Mary in the mystery of Dogmatic
Theology
Christ and the Church, rather than present a comprehensive doctrine
on the Mother of God and seek resolve controversial theological questions on Mary (cf. LG 54).21 Therefore, the council fathers focused on
two particular questions: 1) Should Mary be called “Mediatrix” and
“Mother of the Church”? The majority of the theological commission
had already voted not to refer to the two titles explicitly, but to present
the doctrine that corresponds to each title.22 The proposed text was
formulated accordingly: Mary’s mediation is presented and understood
primarily through Her spiritual motherhood (LG 53, 61f. etc.), while
the title “Mediatrix” is only mentioned and the topic is not thematically developed. The document does briefly mention that there is the
practice to invoke Mary “under the titles of Advocate, Auxiliatrix, Adjutrix, and Mediatrix” (LG 62) within the Church. The title “Mother of
the Church,” which the conciliar document discusses without directly
stating it,23 was solemnly promulgated by Pope Paul VI after the final
vote on Lumen Gentium, which took place on November 21, 1964.24
The Second Vatican Council aimed to have a “pastoral” character25
and, therefore, did not wish to propose a dogmatic definition of Mary
as Mediatrix of all Graces. For this reason, the numerous preparatory
votes in favor of a solemn proclamation of Mary’s universal mediation of grace were not taken into account. The “pastoral” character
of the Second Vatican Council is also evident in the terminology that
was (or deliberately not) used in the documents; frequently technical
Mariological terms are absent from the texts. In addition, the documents place less focus on Mary because of the Second Vatican Council’s ecumenical consideration of Protestantism. For example, titles

21

See the theological commission’s declaration that refers to Paul VI’s speech
delivered on December 4, 1963: Acta Synodalia III/1, 366f.

22

Cf. Besutti 160f; Dittrich (2009) 604; 619; 692.

23

Cf. LG 53: “The Catholic Church, taught by the Holy Spirit, honors her with
filial affection and piety as a most beloved mother”; LG 54: “Mary as ‘Mother
of Christ’ and ‘Mother of men, particularly of the faithful’”; and, LG 61: Mary
“is our mother in the order of grace.”

24

Cf. Besutti 233; Dittrich (2009), pgs. 690-702.

25

For an extensive explanation of this concept, see: F. Kolfhaus, Pastorale Lehrverkündigung – Grundmotiv des Zweiten Vatikanischen Konzils. Untersuchungen
zu “Unitatis Redintegratio,” “Dignitatis Humanae” und “Nostra Aetate,” Berlin
2010.
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such as “Co-Redemptrix” and “Mother of Unity”26 were avoided; in
fact, even the title “Mediatrix,” which the Eastern Christian Church
accepts, was mentioned only very discreetly. The official commentary
on the Marian schema for the council noted the following about the
title “Co-Redemptrix: “Some expressions and words that have been
used by popes and are perfectly correct as such but that separated
brethren—especially Protestants—understand with greater difficult
have been omitted. Among them is the expression ‘Co-Redemptrix of
mankind’...”27 This ecumenical consideration, however, is not entirely
consistent: the title “Mother of God,” for instance, which the Council
of Ephesus solemnly proclaimed, is mentioned without any problem in
the documents of Vatican II,28 even though Protestants very frequently
refute and normally avoid it.29
During the Council, Marian topics were addressed in a limited manner, particularly because of pastoral and diplomatic concerns. Nevertheless, from what was discussed, the Second Vatican Council provided
a rich doctrine on the Mother of God that had not been presented by
any other ecumenical council. The conciliar text on Mary begins with
an introduction that emphasizes not only the Incarnation of the Son
of God from the Virgin Mary (LG 52), but also Mary’s relationship with
the Trinity and the Body of Christ, the Church (LG 53). The council
“does not, however, have it in mind to give a complete doctrine on
Mary, nor does it wish to decide those questions which the work of
theologians has not yet fully clarified” (LG 54).
The second subtitle of the Marian chapter is “The Role of the Blessed
Mother in the Economy of Salvation” (LG 55-59). This section begins
with the Old Testament, which foretells the Mother of the Messiah
26

Cf. A. Apollonio, “Mary Coredemptress: Mother of Unity. A probing glance at
the hidden face of Vatican Council II,” in AA. VV., Mary at the Foot of the Cross
III: Mater Unitatis, New Bedford, Mass. 2004, 316-358; Hauke, Introduzione alla
mariologia (2008), pg. 299; Idem, “Maria als ‘Mutter der Einheit’ (Mater unitatis)
als Beitrag zum authentischen interreligiösen Dialog,” in “Sedes Sapientiae.
Mariologisches Jahrbuch” 15 (2/2011). Pgs. 8-26 (9f); A. Dittrich, “Der Marientitel ‘Mater Unitatis’ auf dem Zweiten Vatikanum,” in M. Hauke (ed.), Maria,
“Mutter der Einheit” (Mater unitatis), (Mariologische Studien 28), Regensburg
2020 (in preparation).

27

Acta Synodalia Sacrosancti Concilii Oecumenici Vaticani secundi, vol. I/4, Civitas
Vaticana 1971, pg. 99.

28

Mater Dei, Deipara, Dei Genitrix. Cf. LG 53-54, 57, 61, 63, 66 (which refers to
the Council of Ephesus), 67, and 69.

29

Cf. A. Dittrich, “Protestantische Mariologie-Kritik. Historische Entwicklung bis
1997 und dogmatische Analyse,” Mariologische Studien 11, Regensburg 1998,
pgs. 305-307.
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(LG 55). The document goes on to emphasize the Annunciation by the
Angel Gabriel and includes the insights of the Fathers of the Church: Dogmatic
Theology
Mary appears as the New Eve who is associated with the New Adam
(Jesus) through Her active cooperation with grace in the salvation of
humanity, giving Herself freely through faith and obedience (LG 56).
This self-gift is possible because God chose Mary to be Mother of His
Divine Son and because of Her singular holiness from the moment
of Her conception (LG 56). Mary is presented then in relation to Jesus’ infancy (LG 57), to His public activity (LG 58), and after Jesus’
Ascension into heaven (LG 59). At the foot of the Cross Mary unites
herself with a maternal heart to the sacrifice of her Son and receives
a maternal mission to care for the disciple of Jesus (John the Beloved)
(LG 58). Assumed body and soul into heaven, She becomes “Queen of
the universe,” conformed to Christ, “the conqueror of sin and death”
(LG 59).
The third subtitle of Lumen Gentium’s Chapter VIII describes the
relationship between the Blessed Virgin Mary and the Church (LG
60-65). The document first emphasizes Mary’s “maternal duty” which
“in no wise obscures or diminishes” the “unique mediation of Christ,
but rather shows His power” (LG 60). Mary is an “associate” (socia)
of the Redeemer; She cooperates in a “singular way [...] in the work
of the Savior [...] Wherefore she is our mother in the order of grace”
(LG 61). The “maternity of Mary in the order of grace [...] lasts until the
eternal fulfillment of all the elect [...] Just as the priesthood of Christ is
shared in various ways both by the ministers and by the faithful, and
as the one goodness of God is really communicated in different ways to
His creatures, so also the unique mediation of the Redeemer does not
exclude but rather gives rise to a manifold cooperation which is but a
sharing in this one source” (LG 62). Mary is “a type of the Church in
the order of faith, charity and perfect union with Christ” (LG 63). Her
maternity and virginity are an exemplar of Christian life in spiritual
birth by Baptism and in faithful preservation of faith, hope, and charity
(LG 63-64). The Church imitates Mary’s holiness because the Mother
of God “unites in herself and re-echoes the greatest teachings of the
faith” (LG 65).
The fourth part of the chapter on Mary discusses the “Cult of the
Blessed Virgin in the Church” (LG 66-67). The cult of Mary is “altogether singular” but “differs essentially from the cult of adoration
which is offered to the Incarnate Word, as well to the Father and the
Holy Spirit” (LG 66). The faithful are encouraged to have a devotion
to Mary, “especially the liturgical cult,” and to esteem “the practices
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and exercises of piety, recommended by the magisterium of the Church
toward her in the course of centuries.” Theologians and preachers
should “abstain zealously both from all gross exaggerations as well
as from petty narrow-mindedness in considering the singular dignity
of the Mother of God” (LG 67).
The fifth subtitle of Chapter VIII describes Mary as “a sign of sure
hope and solace to the wandering people of God” (LG 68-69). All
Christians, including those separated from the Church, should implore
the Mother of God and Mother of men so that “all families of people
[...] may be happily gathered together in peace and harmony into one
people of God” (LG 69).

The Archbishop of Cracow’s Participation
in the Conciliar Discussions on Mary
Karol Wojtyla’s Marian teaching is influenced by his homeland’s
(Poland) intense popular devotion to the Mother of God30 as well as his
personal discovery of St. Louis-Marie Grignion de Montfort’s Consecration to Mary.31 Total consecration to the Mother of God is an existential response to the universal spiritual maternity of Mary; through
the consecration, a person accepts Mary’s mediation of all graces
through Her participation in the universal mediation of Jesus Christ.
In 1656, King Jan Kazimierz consecrated Poland to the Mother of
God of Czestochowa as the “Queen of Poland” in thanksgiving for his
country’s miraculous liberation from the oppression of Protestant

30

Cf. A.B. Calkins, Totus tuus: John Paul II’s Program of Marian Consecration
and Entrustment, New Bedford/Mass. 1992, pgs. 113-137; Idem, Totus tuus: Pope
Saint John Paul II’s Program of Marian Consecration and Entrustment, New Bedford/Mass. 2017, pgs. 115-139; J. Schmiedl, “Karol Wojtyla und die marianische
Tradition Polens,” in A. Ziegenaus (ed.), Totus tuus: Maria in Leben und Lehre
Johannes Pauls II. (Mariologische Studien 18), Regensburg 2004, pgs. 11-30; B.
Kochaniewicz, La via mariana polacca e la mariologia di Giovanni Paolo II, in
T. Siudy (ed.), La Vergine Maria nel magistero di Giovanni Paolo II, Città del
Vaticano 2007, pgs. 1-36; Z.S. Jablonski Osppe, Jasna Gora nell’insegnamento e
nel ministero di Giovanni Paolo II il Grande, ibidem, pgs. 159-177; L. Ilzo Daniel,
La mediazione materna di Maria in Cristo negli insegnamenti di Giovanni Paolo
II (Collana di Mariologia 9), Lugano – Gavirate (Varese) 2011, pgs. 3-13.
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Cf. Calkins (1992), pgs. 61-66; (2017), pgs. 48-58; A. Ziegenaus, “Die vollkommene
Hingabe an Jesus durch Maria nach Ludwig-Maria Grignion von Montfort,” in
Idem, Totus tuus (2004), pgs. 31-45; G. Riedl, Der Einfluss Louis-Marie Grignions
de Montfort (1673-1716) auf die Mariologie Papst Johannes Pauls II, in Ziegenaus,
Totus tuus (2004), pgs. 47-69; Ilzo Daniel (2011), pgs. 156-160.
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Sweden.32 The Polish Church repeated this consecration with particular fervor and widespread enthusiasm on the part of the people Dogmatic
Theology
and under the guidance of Cardinal Stefan Wyszynski in 1956. For
example, the consecration prayer says: “We ... come to Thy throne, O
Mary, Mediatrix of all graces, Mother of mercy and of all consolation.”33
The preservation of the Catholic faith in Poland and the downfall of
soviet communism are historically linked to Poland’s consecration to
the Mother of God.
During the Second Vatican Council, on February 3, 1964, more than
500 bishops asked Pope Paul VI to solemnly consecrate Russia to the
Immaculate Heart of Mary in accordance with the message of Fatima.
The German and French bishops along with Cardinal Augustine Bea,
who was responsible for ecumenism, opposed this request, which
was subsequently rejected.34 Nevertheless, on November 21, 1964,
Pope Paul VI formulated a consecration prayer to Mary in which he
included Pope Pius XII’s previous consecration to the Immaculate
Heart of Mary and announced his visit to Fatima to the bishops who
were participating in the council.35
The Polish episcopate’s requests appear in Cardinal Wyszynski’s
intervention, which he delivered on September 16, 1964 on behalf of
more than 70 Polish bishops, among who was Karol Wojtyla.36 Wyszynski stressed the pastoral importance of the universal spiritual motherhood of Mary and Her corresponding title as “Mother of the Church,”
which Paul VI had specifically emphasized at the conclusion of the
Second Session of the Second Vatican Council.37 The Polish bishops
wanted the universal spiritual motherhood of Mary to be more present
and evident within the liturgy through the consecration to the Immaculate Heart of Mary. Wyszynski also spoke about the importance
32

Cf. Calkins (1992) 115f; (2017) 117f.

33

Consecration at Jasna Gora, August 26, 1956, cited in Calkins (1992), pg. 124;
(2017), pg. 127.

34

Cf. R.M. Wiltgen, The Rhine flows into the Tiber, Rockford, IL. 1985, pg. 241;
Calkins (1992) 107f; (2017), pg. 109. A hint at Marian consecration, however, can
be found in The Decree on the Apostolate of Laity: Apostolicam Actuositatem, 4.
LG 67 and cf. Calkins (1992), pg. 108; (2017) 110f also hint at Marian consecration directly and indirectly by referring to forms of piety recommended by the
Church throughout the course of history.

35

Cf. AAS 56 (1964), pgs. 1017-18; Calkins (1992) 106f; (2017) 108f.

36

Cf. Acta Synodalia III/1, pgs. 441-444; Besutti (1966), pgs. 113-116; Antonelli
(2009), pgs. 505-507; Dittrich (2009) 631f; Greco (2011) 180f.

37

Cf. Paul VI, Address given at the conclusion of the second session of Vatican II,
December 4, 1963: Acta Synodalia III/1, 441; AAS 56 (1964), pg. 37.
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of St Louis Grignion de Montfort. Poland’s experience demonstrates
how greatly the consecration to the Mother of God protects and favors Catholic faith. The Polish bishops believed that placing a greater
emphasis on Mary’s universal mediation of grace would be a blessing
for the entire Church.
The council fathers never had the opportunity to vote on the title
“Mother of the Church” because the theological commission blocked
this vote. Later, after Lumen Gentium was finished, Pope Paul VI proclaimed Mary as “Mother of the Church.” With regard to this issue,
the Polish bishops sided with Pope Paul VI and, in 1971, declared the
first Monday of Pentecost as the Feast of Mary Mother of the Church.38
(In 2018, Pope Francis extended this liturgical memorial to the entire
Church of the Roman Rite39). Even during the conciliar discussions
on Mary, Cardinal Wyszynski lamented that bishops did not propose
traditional doctrine because of purely ecumenical motives and that
expressions that the popes had used (such as “Co-Redemptrix”) had
been deliberately omitted.40
Karol Wojtyla’s view on Marian topics is very evident in his written
intervention for the 31st General Congregation of the Second Vatican
Council on December 1, 1962. The Archbishop of Cracow stresses the
necessity to closely connect the Marian schema with the schema on the
Church because the Blessed Virgin is Mother of the head and of all of
the members of the Mystical Body of Christ. The spiritual maternity
of the Church manifests itself especially in Mary as Mediatrix. Mary
is Mother of the whole Church, but especially of the afflicted, and of
every single human soul. Through Her universal motherhood, people
grow in unity with the Body of Christ, the Church.41
38

Cf. Calkins (1992) 132f; (2017), pg. 135.

39

Cf. Congregation for Worship and the Discipline of the Sacraments, Decree on
the Celebration of the Blessed Virgin Mary Mother of the Church in the General
Roman Calendar, February 11, 2018, in press.vatican.va (accessed 09.16.2019).

40

Cf. S. Wyszynski, Acta Synodalia II/3, pg. 683; Antonelli (2009), pg. 251.

41

Acta Synodalia I/4, 598f: “The schema of De Ecclesia must be closely connected
with the schema on the Blessed Virgin Mary. This connection is characterized by
the fact that the Blessed Virgin Mary in the Church, the Mystical Body of Christ,
is the Mother of the head and also the Mother of all the members and parts of
the body. At the same time, the maternity of the Church, presented within the
schema more as teacher (teaching community) than as mother, manifests itself.
It is necessary, however, that the Church is believed and professed to be the
spiritual mother of all souls; this maternity is present especially in the hands
and in the heart of the Blessed Virgin and joins itself with the role of mediatrix.
For this reason, we think that Mary is the Mother of the whole Church as a
community, especially of those members who suffer more, because they need
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This doctrine corresponds perfectly to what we know about Karol
Dogmatic
Wojtyla’s episcopal teaching.42
Theology

Pope John Paul II’s Reception of Conciliar Mariology
and How it is Reflected in His Papal Teaching
Karol Wojtyla guided the Church as the Successor of Peter for 27
years (1978-2005). During his pontificate, he repeatedly cited the
texts from Vatican II in his copious teachings on Mary. For example,
in his encyclical Redemptoris Mater, he quotes conciliar documents
more than 100 times. In addition, the Pope John Paul II also wrote
about topics that were neither considered nor fully discussed in the
conciliar documents. This is particularly true for Mary’s maternal
mediation and for the consecration to Her. In his writings, St. Pope
John Paul does not simply repeat his predecessors’ assertions; instead,
he presents his own insights on Marian doctrine that were influenced
by his homeland’s experience and by the theology of St. Louis-Marie
Grignion de Montfort.

The Importance of the Encyclical Redemptoris Mater (1987)
St. Pope John Paul II’s reception of conciliar doctrine is especially
evident in the most important magisterial document that he wrote

Her motherly care. Beyond this, we think that she is the mother of every human soul—of every person, and this motherhood is based on Her configuration
to Christ, the incarnate Son of God. The same mother wants to bear children
similar to her. By the power of the Blessed Virgin’s universal maternity, people
grow in the unity: her maternity is the basis of the intrinsic unity of the Mystical
Body of Christ” (translated from Latin by Manfred Hauke). Cf. Dittrich (2009)
774f. Wojtyla prepared other interventions in the summer 1963 – Acta Synodalia
II/3, 856f; cf. Dittrich (2009), 599 – and in September 1964: Acta Synodalia III/2,
178f; cf. Dittrich (2009), pg. 641.
A record of all of Wojtyla’s input on Vatican II is published (in Latin with a
Spanish translation) in G. Richi Alberti, Karol Wojtyla: un estilo conciliar: las
intervenciones de Karol Wojtyla en el Concilio Vaticano II (Studia theologica
Matritensia 16), Madrid 2010. The following provide a comprehensive view:
J. Grootaers, Karol Wojtyla auf dem zweiten Vaticanum: eine Dokumentation zur
Konzilstätigkeit des gegenwärtigen Papstes, in Herder Korrespondenz 33 (1979),
pgs. 453-458; Idem, Actes et acteurs à Vatican II, Leuven 1998, pgs. 96-132; Z.J.
Kijas (ed.), Cristo Chiesa uomo: il Vaticano II nel pontificato di Giovanni II, Città
del Vaticano 2010; G. Marengo, Giovanni Paolo II e il Concilio, Siena 2011.
42

Cf. Ilzo Daniel (2011), pgs. 9-13, refers especially to K. Wojtyla, Maria: Omelie,
Città del Vaticano 1980.
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on the Mother of God: the encyclical Redemptoris Mater (1987).43 This
doctrinal document is made up of three parts: I. Mary in the Mystery
of Christ; II. Mary in the Mystery of the Church; and III. Maternal Mediation (mediatio materna). The first two parts of the encyclical refer
to the title of the Marian chapter of Lumen Gentium.44 The structure
of John Paul II’s writing makes it clear that he is emphasizing the
maternal mediation of the Mother of God, which is a particularly new
approach. John Paul II uses the word “mediation,” which the Second
Vatican Council strongly de-emphasized for ecumenical reasons, but
he qualifies this concept by including the adjective “maternal.” In this
way, John Paul II does not add anything new (or old) to the doctrine
of Vatican II, but rather connects Mary’s mediation very closely to the
mystery of Christ and the Church. This doctrinal pairing of words is
present in the third part of the encyclical where the first subtitle on
maternal mediation refers to Jesus Christ,45 the second subtitle refers
to the Church,46 and the third subtitle explains the significance of the
Marian year (from Pentecost 1987 to the Assumption [August 15] 1988),
for which the document served as an announcement and preparation.47

John Paul II’s Evaluation of Conciliar Mariology in
His Catechesis on Mary (December 13, 1995)
St. Pope John Paul II’s catechesis on Mary (MC), which he gave from
1995-1997, provides an organic magisterial presentation of the whole of
Mariology.48 In his ninth catechesis, which he delivered at the General
Audience on December 13, 1995, John Paul II comments explicitly on
43

Cf., Redemptoris Mater’s bibliography (which is also in English), M. Hauke,
Die mütterliche Vermittlung, in Ziegenaus, Totus tuus (2004), pgs. 125-175 (but
especially pgs. 130-133) (La mediazione materna di Maria secondo Papa Giovanni
Paolo II, in Various authors, Maria Corredentrice VIII, Frigento 2005, pgs. 3591); S.M. Perrella, Ecco tua Madre (Gv 19,27). La Madre di Gesù nel magistero di
Giovanni Paolo II e nell’oggi della Chiesa e del mondo, Cinisello Balsamo 2007,
pgs. 134-166; Ilzo Daniel (2011), pgs. 27-41.

44

LG, Chapter VIII: “The Blessed Virgin Mary Mother of God, in the mystery of
Christ and the Church.”

45

RM 38-41: “Mary, the Handmaid of the Lord.”

46

RM 42-47: “Mary in the life of the Church and of every Christian.”

47

RM 48-50.

48

See Hauke, Mütterliche Vermittlung (2004), pgs. 134-146; Perrella, Ecco tua
Madre (2007), pgs. 230-276; K. Klauza, I tratti fondamentali della mariologia
nelle “Catechesi mariane,” in Siudy (2007), pgs. 255-270; Ilzo Daniel (2011), pgs.
51-105.
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the Marian doctrine of Vatican II. He highlights that the Second Vatican Council was “certainly the most important ecclesiastical event” of Dogmatic
Theology
the 20th century, and that Mary was present in that event in a special
way. “In fact, a unique Marian emphasis was typical for the conciliar
assembly from the beginning. My venerable predecessor, the Servant
of God John XXIII, had already recommended in his Apostolic Letter:
Celebrandi Concilii Oecumenici that the faithful ask for the powerful
intercession of Mary the ‘Mother of Grace and heavenly Patroness of
the Council.’”49 Then John Paul II recalled the opening of Vatican II,
which took place on October 11, 1962, the Feast of the Divine Maternity of the Blessed Virgin Mary. John XXIII chose this date in order
to recall Council of Ephesus’ proclamation of Mary as the Mother of
God (Theotokos).50 He officially announced the Feast of the Divine
Maternity of Mary on the feast of the Purification of Mary (February
2, 1962). In his speech at the opening of the Second Vatical Council,
the Pope commended the Council to Mary, “Help of Christians” and
“Help of Bishops.”51 Also the fathers of the council identified with Mary
in their message to the world at the beginning of the Conciliar deliberations: “We, the successors of the apostles, are all united in prayer
with Mary, the Mother of Jesus, and form a unique apostolic body.”52
So they united themselves “in communion with Mary and with the
early Church, which was accompanied by the Holy Spirit” (MC 9.1).
After this introduction, St. Pope John Paul II describes the theological discussion that took place during the Council: “During the second
session of the Council, the proposal to include teaching on the Blessed
Virgin Mary in the Constitution on the Church was brought forth. The
theological commission had explicitly recommended this initiative,
but different opinions prevailed.” Some thought that this addition was
insufficient to stress the very special mission of the Mother of Jesus in
the Church. According to this opinion, only a separate document could
express the dignity, preeminence, special holiness, and the unique role
of Mary in the redemption achieved by Her Son. In some way, those
who supported this idea placed Mary above the Church and expressed
their concern that inserting Marian doctrine into the treatise on the
Church would not sufficiently emphasize the privileges of Mary and
would reduce Her role to the level of the other members of the Church
(Acta Synodalia II, III, 338-342).
49

April 11, 1961, AAS 53 (1961), 242.

50

Cf. John XXIII, Motu proprio “Concilium:” AAS 54 (1962), 67-68.

51

Cf. AAS 54 (1962), pgs. 795.

52

Acta Synodalia I/1, pg. 254.
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Others, however, supported the theological commission’s proposal
to include the doctrinal expositions on Mary and the Church in one
document. The theological commission felt that the Council whose
aim was to rediscover the People of God’s identity and mission should
not separate these realities. The proponents of this approach believed
that the strict relationship between Mary as the type and model of
the Church in Her virginity and maternity and the Church should be
presented. As the most excellent member of the ecclesial communion,
the Blessed Virgin has a special place in the doctrine on the Church.
By stressing the bond between Mary and the Church, the Marian
doctrine proposed by the Council would be more easily understood
by the Christians of the Reformation (Acta Synodalia II, III, 343-345).
Motivated by the same love for Mary, the council fathers tended to
privilege Her diverse traits. Some Fathers contemplated Mary first
of all in her relationship to Christ, whereas others emphasized Her
membership in the Church” (MC 9.2). John Paul II continues: “After
a rich discussion that focused attentively on the dignity of the Mother
of God and her special presence in the life of the Church, the decision
was made to integrate the Marian treatise into the conciliar document
on the Church” (Acta Synodalia II, III, 627).
The new schema on the Blessed Virgin was elaborated on before
being integrated into the Dogmatic Constitution on the Church. It also
demonstrated real doctrinal progress. The emphasis that it placed on
Mary’s faith as well as its more systematic approach of basing Marian doctrine on Holy Scripture were important and helpful elements
intended to enrich Christians’ devotion to and esteem for the Holy
Mother of God. Meanwhile, the danger of ‘reductionism’ that some
of the council fathers feared was proven unfounded because they
explicitly confirmed the mission and the privileges of Mary; stressed
Her cooperation in the divine plan of salvation; and presented the
harmonious relationship between Her cooperation and Christ’s unique
mediation more clearly. For the first time, conciliar teaching had also
proposed to magisterially present the role of Mary in the salvific work
of Christ and in the life of the Church. Therefore, the council fathers’
decision was truly providential and proved to be very fruitful for the
successive work of teaching” (MC 9.3).
After affirming the council fathers’ work, John Paul II also gently
hinted that some of its limits: “During the conciliar sessions, the fathers
expressed their desire to further enrich Marian doctrine by affirming
Mary’s role in the work of salvation. The context in which Mariological debate took place made it impossible for this desire to be fulfilled,
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even if it was widely shared among many of the fathers. However, when
taken as a whole, the way in which the Council ultimately presented Dogmatic
Theology
Mary is vigorous and balanced, and the very topics that were roughly
outlined or addressed before and during Vatican II have since been
treated in other Church documents.”
The reluctance on the part of these fathers, for instance, did not
prevent the Council from using the title “Mediatrix” and establishing
among other concepts Mary’s mediation from the moment that She
consented to be the Mother of God at the Annunciation to Her becoming the Mother of the entire Church in the order of grace until the end
of the fulfillment of the elect (cf. LG 62). The Council also highlights
Her ‘unique’ cooperation in restoring supernatural life to souls (LG
61). Moreover, although Lumen Gentium avoids the title “Mother of
the Church,” it nevertheless clearly stresses the veneration that the
Church owes to Mary as the Church’s beloved Mother.
When examining the entire eighth chapter of the Dogmatic Constitution on the Church, it is clear that, although the council fathers
exercised extreme prudence in the language they chose to write
about Mary, this limitation was not an obstacle; the chapter presents
a very rich and positive doctrine on Our Lady and is an expression of
faith and love for Her who the Church recognizes as it Its mother and
exemplar. Moreover, the different opinions that the council fathers
expressed during the debates were providential because it spurred
them to provide a more complete and balanced presentation of the
admirable identity of the Mother of the Lord and of Her extraordinary
role in the work of Redemption” (MC 9.4), which, in turn, has enriched
the faith and devotion of the people of God.

Examples of Further Development of Conciliar Doctrine
Since the whole of John Paul II’s teaching on Mary is in a certain
sense an interpretation of the assertions of the Second Vatican Council,
and because it would be impossible to discuss the entire scope of his
teachings here (that would require writing a separate book), only a
few particularly important points will be noted below.
Mary as the “Spouse of the Holy Spirit”
The Dogmatic Constitution on the Church: Lumen Gentium begins
by contemplating the relationship between the Church and the Holy
Trinity: Father, Son, and Holy Spirit (LG 2-4).53 Likewise, the chapter
53

Cf. Hauke, Die trinitarischen Beziehungen Mariens (2000), pgs. 78-80
(bibliography).
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on Mary begins from a Trinitarian perspective with Mary’s divine maternity (LG 52). Mary “is endowed with the high office and dignity of
being the Mother of the Son of God, by which she is also the beloved
daughter of the Father and the temple of the Holy Spirit” (LG 53). In
Her relationship with the Trinity, Mary is the type of the Church and
of every Christian, but She is also unique in the way that She is privileged by God. Imitating Mary as Its archetype, the Church is “Mother”
by receiving the Word of God through faith, preaching, and Baptism,
as the Council explains (LG 63f). Only Mary, however, is called by the
title “Mother of God.” Mary’s uniqueness, however, is not manifested
in Her relationship to the Holy Spirit: for, the conciliar document
calls Mary a “temple” (sacrarium) of the Holy Spirit and, thus, uses
an expression that it applies to every Christian. The main editor of
Lumen Gentium, Gérard Philips notes that the word “temple” does
not distinguish between divine maternity and sanctifying grace, even
though the liturgy knows this expression.54
One conciliar father’s desire to substitute the word “temple” with
“spouse” was not accepted.55 Nevertheless, the Marian title “Spouse
of the Holy Spirit” has been used since the time of St. Francis.56 The
reason why the request was refused (which is not recorded in Acta
Synodalia) is due, perhaps, to the fact that the corresponding title
“Bridegroom” is used for the Holy Spirit, which could create the
misunderstanding that the Holy Spirit is the Father of Jesus.57 In Lumen Gentium, the Church is the “Spouse” of Christ and Christ is the
“Bridegroom” (LG 4), so the use of this expression could depend on
the specific context of the Dogmatic Constitution on the Church.58
In his writings, John Paul II uses the expression “Spouse of the
Holy Spirit,” which the Council had avoided, and gives the following
plausible explanation for doing so during his catechesis on Mary:
every Christian is a “temple of the Holy Spirit” (1Cor 6:19), but in
Mary “this relationship to the Holy Spirit is enriched by the spousal
54

Cf. Philips (1993), pg. 526.

55

Cf. Acta Synodalia III/2, pgs. 124-126 (Grotti); Hauke (2000) 99f.

56

Cf. J. Schneider, Virgo Ecclesia Facta: Die Gegenwart Marias auf dem Kreuzbild von San Damiano und im “Officium Passionis” des Heiligen Franziskus
von Assisi, St. Ottilien 1998 (Part II, Chapter III); E. Richer, “Marie, Epouse
du Saint-Esprit? Le point de vue de la mariologie des saints et des papes,” in
Rivista teologica di Lugano 12 (2007), pgs. 257-277 (265); L. Bonarrigo, Maria
Sposa dello Spirito Santo nella teologia contemporanea (Collana di Mariologia
15), Lugano-Siena 2018, pgs. 163-176.

57

K. Wittkemper, Braut, in Marienlexikon 1 (1988), pgs. 564-571 (569f).

58

Cf. Hauke (2000), pg. 111; Bonarrigo (2018), pgs. 273-306.
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dimension. I have recalled this in the encyclical Redemptoris Mater:
‘The Holy Spirit had already come down upon her, and she became his Dogmatic
Theology
faithful spouse at the Annunciation, welcoming the Word of the true
God ...’” (MC 11.4, January 10, 1996, with reference to RM 26).59 The
Belgian Jesuit Jean Galot,60 who taught Christology and Mariology at
the Pontifical Gregorian University for many years, emphasized the
same idea; John Paul II’s catechesis on Mary contains many parallels
to Galot’s Mariological works.61 In this way, Pope John Paul II offers
a balanced and broader view that presents Mary’s personal relationship to the Holy Spirit, rather than a narrow view that portrays Her
only as His “temple.”
Mary at the Foot of the Cross
Another example of how John Paul II elaborated on the doctrine of
Vatican II is his papal coat of arms, which refers to the Mary’s salvific
cooperation in Redemption through Her presence at the foot of the
Cross and Her spiritual maternity towards the beloved disciple (St.
John) who represents all those who follow Christ. Lumen Gentium
states: the Blessed Virgin “faithfully persevered in her union with
her Son unto the cross, where she stood, in keeping with the divine
plan (cf. John 19:25), grieving exceedingly with her only begotten Son,
uniting herself with a maternal heart with His sacrifice, and lovingly
consenting to the immolation of this Victim which she herself had
brought forth. Finally, she was given by the same Christ Jesus dying
on the cross as a mother to His disciple with these words: ‘Woman,
behold thy son’ (cf. John 19:26-27)” (LG 58).
The interpretation of Mary as the spiritual mother of Christ’s disciples and (implicitly) as “Mother of the Church” has existed since the
12th century,62 even though the Gospel of John itself already implies this
reality. Many biblical scholars have studied this topic; in fact, when
Vatican II took place, particular academic circles were familiar with
various works on it, and even Protestant studies had been conducted

59

See various other texts such as Pope John Paul II’s homily on December 8,
1982 (which refers to St. Maximilian Kolbe); and address given at the General
Audiences on June 28, 1989 and May 2, 1990: see Richer (2007) 263f; Bonarrigo
(2018), pgs. 406-420.

60

Cf. J. Galot, La mediazione di Maria: natura e limiti, in La Civiltà Cattolica 1997,
IV 13-25 (18-20).

61

Cf. Hauke, Mütterliche Vermittlung, pgs. 135-137; Ilzo Daniel (2011), pgs. 61-105.

62

Cf. Dittrich (2009), pg. 218.
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in this area.63 Moreover, the basis for Catholic Mariology is not only
exegesis on the literal sense, but also how Mariology is understood and
conveyed in a deeper way in the Tradition of the Church.
In the draft of the conciliar document, the beloved disciple was called
a “symbol of the faithful” (fidelium figura) who are entrusted to the
maternal care of Mary.64 This description corresponds well with the
Tradition of the Church and to the teaching of the popes who served
before Vatican II.65 During the Second Vatican Council, however, the
expression “symbol of the faithful” was rejected by the Theological
Commission because the President of the Pontifical Council for Promoting Christian Unity—the German Cardinal Augustine Bea—objected to it. Bea argued that Protestant biblical scholars in particular
had not yet come to such a “symbolic” interpretation of the beloved
disciple entrusted to the Mother of Jesus.”66
John Paul II, however, especially in Redemptoris Mater, exposes the
profound significance of Jesus’ “words spoken from the Cross.”67 He
says, “Mary’s motherhood of the human race [...] emerges from the
definitive accomplishment of the Redeemer’s Paschal Mystery. The
Mother of Christ, who stands at the very center of this mystery—a
mystery which embraces each individual and all humanity—is given
as mother to every single individual and all mankind.”68
63

Cf. Laurentin, Vierge au Concile, pgs. 107-109; Hauke, Introduzione alla mariologia (2008), pgs. 65-74 (bibliography); A. Serra, Maria presso la Croce, Padova
2011.
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Cf. Acta Synodalia III, 1, pg. 357.
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Cf. J.M. Salgado, La Maternité spirituelle de la Très Sainte Vierge Marie (Studi
Tomistici 36), Città del Vaticano 1990, pgs. 154-159 (all popes since Benedict
XIV).

66

Cf. Acta Synodalia III, 1, pg. 455; S.M. Perrella, Maria, Madre di Gesù nel
servizio al compimento del Regno. Una questione attuale, in E. Peretto (Hrsg.),
Maria nel mistero di Cristo pienezza del Regno, Roma 1999, pgs. 537-618 (586f);
Ilzo Daniel (2011) 135f. On the Marian attitudes of Bea see also Dittrich (2009)
559f; Greco (2011) 184f.
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For John Paul II’s interpretation of John 19:25-27 see L. Diez Merino, “María
junto a la Cruz (Jn 19,25-27). Relectura evangélica de Juan Pablo II en la Redemptoris Mater,” in Marianum 50 (1988), pgs. 366-396; J.M. Phan Nam, The
biblical sources of Pope John Paul’s teaching on Mary’s maternal mediation, Roma
1995; A.M. Serra, “Documenti biblici e acquisizioni esegetiche nei documenti
di Giovanni Paolo II,” in Toniolo, Il magistero mariano di Giovanni Paolo II
(2006), pgs.109-134; Ilzo Daniel (2011), pgs. 128-139.
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RM 23; cf. RM 44; Pope John Paul II’s address given at the general audience on
November 23, 1988 (Insegnamenti di Giovanni Paolo II, vol. XI,4, Città del Vaticano 1991, pgs. 1634-38); MC 49, April 23, 1997; Ilzo Daniel (2011), pgs. 128-140.
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Here St. Pope John Paul II closes the spiritual gap left by the Council, which had been influenced by an exaggerated consideration of Dogmatic
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Protestantism. The same is true for the teaching on Mary’s relationship to Christ’s sacrifice on the Cross. In this instance, a footnote in
Lumen Gentium refers to Pope Pius XII’s encyclical Mystici Corporis
Christi, which goes beyond the Conciliar affirmation and states that
Mary was not only profoundly united with her Son, but that She also
offered Him to the eternal Father on Calvary.69 In his Apostolic Letter
Marialis Cultus (1974), Pope Paul VI had emphasized this aspect.70
John Paul II understood that the passage cited in the conciliar document hinted at “a genuine act of love by which she offers her Son as
a ‘victim’ of expiation for the sins of all humanity.”71 Leo Scheffczyk
made the same observation when commenting on Paul VI’s Marialis
Cultus: it not only expresses Mary’s compassion for her Son, “but also
her cooperation in her Son’s sacrifice.”72
Technical Terms: “Co-Redemptrix” and “Mediatrix of all Graces”
Pope John Paul II’s decision to present a complete doctrine on
Mary is also manifested in his use of the expression “Co-Redemptrix,”
which—as stated previously—the conciliar commission avoided during
its deliberations for ecumenical reasons, even though the expression
was perfectly correct from a theological point of view. The expression
“Co-Redemptrix” signifies Mary’s unique cooperation in the work of
Redemption,73 which Vatican II also taught.74 When the Church avoids
69

Pius XII, Mystici Corporis (1943): AAS 35 (1943), 247: “It was She (Mary) who,
immune from all sin, personal or inherited, and ever most closely united with her
Son, offered him on Golgotha to the eternal Father together with the holocaust
of her maternal rights and motherly love, like a New Eve, for all the children of
Adam contaminated through this unhappy fall...” (English translation in Our
Lady: Papal Teachings, Boston 1961, pg. 383).

70

Cf. Marialis Cultus 20.

71

MC 47.2, April 2, 1997 (English translation can be found in M. Miravalle, “With
Jesus:” The Story of Mary Co-Redemptrix, Goleta, CA 2003, pg. 205). Cf. the
comment in Hauke, Mütterliche Vermittlung, 137f (referring, among other texts,
to the Encyclical Evangelium Vitae, 1995, no. 103).

72

L. Scheffczyk, Neue Impulse zur Marienverehrung, St. Ottilien 1974, pg. 37.

73

Cf. Hauke, Mercier (2004), pgs. 60-66.

74

Cf. M. Hauke, “Die Lehre von der ‘Miterlöserin’ im geschichtlichen Durchblick,” in Sedes Sapientiae. Mariologisches Jahrbuch 11 (1/2007) 17-64 (53-57);
see Idem, “Die aktive Mitwirkung Mariens an der Erlösung. Ein geschichtlicher
Durchblick,” in A. Graf von Brandenstein-Zeppelin – A. von Stockhausen – J.H.
Benirschke (eds.), Die göttliche Vernunft und die inkarnierte Liebe. Festschrift
zum 80. Geburtstag Seiner Heiligkeit Papst Benedikts XVI, Weilheim-Bierbronnen
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using certain terms, however, She risks weakening the faithful’s awareness of the truths that these expressions convey.
By referring to Mary’s sacrifice on Golgotha, John Paul II brings
to bear the footnote of the Council that cites Pope Pius XII’s aforementioned assertion. John Paul II also uses the expressions “CoRedemptrix” and “co-redemption” multiple times.75 He does the same
with the technical description of Mary “Mediatrix of all Graces.” This
expression does not appear in Lumen Gentium, but it does show up
in the magisterial documents that are cited in the footnotes of the
Dogmatic Constitution on the Church.76 John Paul II describes Mary’s
universal mediation of grace by referring to her “maternal” mediation
in Christ. This formulation averts the possible erroneous interpretation that Mary merited in Christ even the graces bestowed on Her.77
Such an understanding would be incorrect: for, Mary depends on the
superabundant merit of the Redeemer for and in everything. In this
way, She cannot cooperate in Her own Redemption, but She can cooperate as the New Eve in the spiritual birth of the other members of
2007, pgs. 13-48; Idem, “La cooperazione attiva di Maria alla Redenzione. Prospettiva storica (patristica, medievale, moderna, contemporanea),” in Telesphore
Cardinale Toppo et al. (eds.), Maria, “unica cooperatrice alla Redenzione.” Atti
del Simposio sul Mistero della Corredenzione Mariana, Fatima, Portogallo, 3-7
Maggio 2005, New Bedford, MA 2005, pgs. 171-219; = Immaculata Mediatrix 6
(2/2006) 157-189; = Coredemptrix. Annali Mariani 2007, Frigento 2008, pgs. 45-88.
75

A.B. Calkins, “Pope John Paul II’s Ordinary Magisterium on Marian Coredemption: Consistent Teaching and More Recent Perspectives,” in Various authors,
Mary at the Foot of the Cross, II, New Bedford, MA 2002, pgs. 1-36; = Divinitas
45 (2002), pgs. 153-185; (2017), pgs. 352-354; Miravalle, With Jesus (2003), pgs
189-212. Ilzo Daniel (2011), pgs. 116-118. The sources are John Paul II, General
Audience, December 1980; General Audience, September 8, 1982; Angelus on
the Feast of St. Charles Borromeo, Arona, November 4, 1984; Angelus, March
31, 1985; Address at the Marian Shrine of Guayaquil, Ecuador, January 31, 1987;
Speech to the Volunteers of Lourdes, March 24, 1990; Angelus on the Jubilee
of Saint Bridget of Sweden, October 6, 1991.

76

On LG 62 see P.M. Siano, “Uno studio su Maria Santissima ‘Mediatrice di tutte
le grazie’ nel magistero pontificio fino al pontificato di Giovanni Paolo II,” in
Immaculata Mediatrix 6 (2006), pgs. 299-355 (321-327); reprinted in Autori vari
(Various authors), Maria Corredentrice. Storia e teologia VIII, Frigento 2006,
pgs. 191-266 (224-228); M. Hauke, “Maria als mütterliche Mittlerin in Christus.
Ein systematischer Durchblick,” in Sedes Sapientiae. Mariologisches Jahrbuch
12 (2/2008), pgs. 13-53 (53); In English as: “Mary’s Motherly Mediation in Christ:
A Systematic Reflection,” in Nova et Vetera, English edition 7 (4/2009), pgs. 941972 (972). This is true especially for the Leo XIII’s Adiutricem Populi and Pius
X’s Ad Diem Illum.

77

Cf. Hauke, Mütterliche Vermittlung (2004), pg. 173; Idem, Mercier (2004), pg. 12;
Idem, Mary’s Motherly Mediation (2009), 970f.
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the Mystical Body of Christ. This is evident in John Paul II’s use of the
expression “maternal” mediation” which is clearly distinct from par- Dogmatic
Theology
ticipation in Christ’s mediation through Holy Orders.78 Several times,
John Paul II even writes the expression “Mediatrix of all Graces,”79
which was included in the liturgy of the Holy Mass for the Feast of the
Mediatrix of all Graces that Benedict XV permitted the bishops of Belgium to celebrate in 1921 and which was later celebrated throughout
the world in numerous dioceses and religious orders.80 That liturgy is
part of the Roman Missal of 1962 and celebrated “pro aliquibus locis”
(“for some places,” i.e., on May 8th) in the Extraordinary Form of the
Roman Rite. Frank Duff, the Founder of the Legionaries of Mary, also
incorporated the title “Mediatrix” into the “Catena Legionis,” which
every Legionary throughout the world still prays:
O Lord Jesus Christ, our Mediator with the Father, who hast been
pleased to appoint the Most Blessed Virgin, Thy Mother, to be our
Mother also, and our Mediatrix with Thee, mercifully grant that whosoever comes to Thee seeking Thy favours, may rejoice to receive all
of them through her. Amen.

Since the Eastern Church has used title “Mediatrix” in its Tradition
for centuries, John Paul II refers to this fact during one of his Angelus addresses during the Marian Year of 1988. Specifically, the Pope
mentions the Coptic sanctuary that was built in the fifth century and
is located in what is now the Maadi district of Cairo: “Many pilgrims
continually come to this sanctuary to present their petitions to the
Mediatrix of all graces.”81

A Paradigm for Interpreting the Second Vatican Council
Many other examples of how the Marian teachings of Vatican II are
reflected in St. Pope John Paul II’s writings exist. In the end, however,
his Marian encyclical Redemptoris Mater and his catechesis on Mary
78

John Paul II develops this distinction especially in his Apostolic Letter: Mulieris
Dignitatem (1988), nn. 25-27; cf. Hauke, Mütterliche Vermittlung (2004), pgs.
158-161.

79

Cf. Hauke, Mütterliche Vermittlung (2004), pgs. 170-173; Siano (2006), pgs. 342345 (Immaculata Mediatrix); pgs. 249-253 (Maria Corredentrice VIII); A.M.
Apollonio, “Mary Mediatrix of All Graces,” in M.I. Miravalle (ed.), Mariology,
Goleta, CA 2007, pgs. 411-465 (458-460).

80

Cf. Hauke, Mercier (2004), pgs. 54-60; A.B. Calkins, “Mary Co-Redemptrix: The
Beloved Associate of Christ,” in M.I. Miravalle (ed.), Mariology, Goleta, CA 2007,
pgs. 349-409 (388-391).

81

John Paul II, Insegnamenti ... XI/1, 119.
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are (in addition to the eighth chapter of Lumen Gentium) the most
comprehensive magisterial expositions on Catholic Mariology. John
Paul II traces the conciliar teaching back to the great river of Holy
Tradition and also introduces emphasizes other aspects based in great
measure on the spirituality of St. Louis-Marie Grignion de Montfort.
John Paul II synthesizes in an original and harmonious way both old
and new (nova et vetera) Marian teachings. The Polish pope joins the
Christotypical camp of theology by writing about Mary’s mediation
and Her role as the type and Mother of the Church. The universal
maternal mediation of Mary in Christ is reflected in what is the pinnacle of Marian devotion—namely, consecration to the Mother of God.
While the conciliar documents do not speak about this consecration,
they do refer to the interior dynamics of the spiritual maternity of
Mary, which consequently leads us—the faithful—to offer ourselves
entirely to Mary in order to imitate to Christ in the most intense way.
From this perspective, John Paul II is an excellent leader in correctly
interpreting Vatican II.
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Joseph Ratzinger’s (Benedict XVI)
Conceptualization of Eternity

Eschatology reflections of Ratzinger based on the doctrine of Catholic
Church which means needy to explain the truth about Heaven, Purgatory
and Hell. This article clarifies the understanding of these three categories that
reflect the truth about the perspective after death understood not in a reistic
way but in personal relationships or their lack.
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Eternity is possible because of the Resurrection of Jesus Christ,
the God-Man. The Resurrection of the Son of God demonstrates the
prospect of eternal life. As Christ ushered the Kingdom of God into the
world during His life on the earth, He also showed man that Heaven
is possible. He explained to those who both accepted and rejected this
truth how eternal life works. This teaching became absolute after His
Resurrection from the dead.
What kind of options does the Son of God’s Resurrection present to
man? What constitutes communion with God throughout all eternity?
Does the experience of union with God after death occur immediately
after a person dies? And, besides union with God, are there any another prospects for eternal life? In order to address these questions,
this article will analyze the writings of Benedict XVI and be organized
according to the following three categories: Heaven, Purgatory, and
Hell.
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Heaven
The concepts of Heaven, Hell, and Purgatory are some of the most
important elements of the Christian faith. These concepts indicate that
the end of life on earth is not, in fact, the conclusion of everything. The
different conditions of existence in life after death lead to the conclusion that the concept of life after life was and continues to be important
to all of humanity. Consequently, according to Pope Benedict XVI’s
perception of life after death, man must be held accountable before
his Creator after he dies and, therefore, must undergo some kind of
judgment.1
“Heaven” is an expression that is used symbolically to express that
which is above—in the heavens. Christian tradition sees within this
expression the fulfillment of human existence, which, through faith,
is oriented toward a love without end.2 For the baptized, Heaven is
not just resurrection [from the dead]. As Benedict XVI writes, the one
who believes can experience a certain level of Heaven here in his life
on earth. In this way, Heaven should not be presented as a figment of
the human imagination, but as a hidden reality that sustains the life of
every being from the beginning of its existence. From its very beginning, the world has and continues to try to separate man from reality
of Heaven in different ways. Jesus Christ confirms the fact that Heaven
is a place that is connected with history. Heaven exists because God
became man in the person of Jesus Christ and—in so doing—bestowed
on man a place within God, who is being itself. Man’s experience of
Heaven depends on whether and to what degree he is [united] with
Christ. It is for this reason that Heaven, according to Pope Benedict
XVI, must be presented strictly as a person. Ancient philosophy tried
to give meaning to life after death by asserting that man must accept
that which is eternal as much as possible. Values such as truth, justice,
and the good were considered eternal and immutable. The more that
a person embodied these virtues, the more likely he was to be remembered throughout the ages and, thus, achieve eternal life.3
Heaven became a certainty through the historical events of Christ’s
death and resurrection. The Son of God gives Himself unceasingly to
the Father, and in doing so, as a His paschal sacrifice is perpetually
present in Him. Union with Jesus, which is understood as Heaven,
1
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means worshipping God, which fulfills the purpose of all earthly worship.4 Those in Heaven worship God in the most perfect way. This oc- Dogmatic
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curs in the direct relationship between God and man, which theology
colloquially refers to “beholding God.” In Heaven, the entire person
is completely permeated by the fullness of God, Who has become “all
in all” for man. Based on the assumption that Heaven consists in being with Christ, Benedict XVI points out that a “co-existence” must
also exist among those who together make up the Body of Christ. He,
therefore, points out the ecclesiological dimension of the concept of
“Heaven.” In this case, those in Heaven cannot experience even the
slightest isolation because Heaven is made up of the communion of
saints, which is the fulfillment of all interpersonal references. The
article of faith regarding the Communion of saints and veneration of
the saints is based on this concept. Man’s complete openness, about
which Pope Benedict writes, leads to such a strong love within the
soul that it makes the soul certain that it has attained God in another
person, and the other in God. The connectedness that takes place
through this union does not and cannot pose any threat or loss of self.
It does, however, become purified, thanks to which it can develop to
the full potential of its ability. Only in this sense can one understand
Heaven as something individual. Every soul sees God and feels His
love in its own unique way.5 Tradition and the New Testament rightly
call heaven a “prize.” Heaven is the answer to man’s life, which is
strewn with his work and sufferings. One cannot forget, however, that
Heaven is a pure gift bestowed on man by God’s love. Tradition, used
to speak of Heaven as the special “crown” of martyrs, virgins, and
teachers of the faith. Today, however, when speaking about Heaven
the Church speaks about God, Who bestows on each soul a unique
fullness. In this way, no one path to God is better or more privileged
than another; rather, every path should be treated as something that
must be fulfilled to the greatest degree according to its uniqueness.
One can achieve Heaven only through the act of giving [oneself].
When one uniting onself to Christ, the act of giving also becomes one
of “receiving,” and true riches are found only in sharing what one has
received with others. The dimension of Christ’s cosmological presence
through His “exaltation” makes Him—the Resurrected—present in
the world in a completely new way. The traditions and symbols associated with this concept often describe Christ’s as being “seated at the
right hand of the Father” after His Resurrection. This means that the
4
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exalted Christ participates in God’s reign over the history of the world.
The Son of God is not outside of the world; rather, He is above it and
approaches it. Participation in Christ in this manner is precisely the
“Heaven” about which we speak. This is so because Heaven should not
be understood in terms of human space or in terms of existing solely
outside of human space. Benedict XVI also emphasizes that Heaven
is a “state” that is connected in some sense with the cosmos. Heaven
is a power that manifests itself within the Body of Christ, meaning
within the Communion of the saints. Using the expression “on high”
does not mean a place or location in spacial terms; rather, expresses
the elevation and liberation of man from bondage to what is earthly,
which restrains him. Heaven is turning to the powerful force of love.
Therefore, Heaven should not be separated from the earth or treated
as a separate, higher level [of existence]. Many different images of
Heaven are contained within the Holy Scriptures. Most often, however,
Scripture repeats the truth that words cannot describe this realm.
The New Testament speaks about a new heaven and a new earth in
order to emphasize that all of creation is destined for the glory of God,
meaning unceasing and eternal happiness.6
Scholasticism upholds that Heaven is an eschatological reality,
which means that it is also something both final and completely new.
God’s irrevocable and undivided love bestowed on every person is
part of the finality of heaven. Because history is still unfolding, Heaven
remains open and is waiting to reach its fullness, which will occur at
the end of the world. Only then will all of the members of the Body
of Christ gather together and the “resurrection of the dead” will take
place. At that time, Christ’s presence in all its fullness will penetrate
the soul of every person who is saved and—with them—the entire
universe. The cross has made union between God and man possible
and created what would later be known as and called “heaven.”
As Joseph Ratzinger writes, through the complete redemption of
the individual man will be freed from his internal limitations and will
open up to the Fullness that completes that which is unique to every
individual. This union will overflow with joy, and every question will
be fully answered.7
In one of his homilies, Benedict XVI said that man uses the term
“Heaven” to express his intimacy with God.” 8 This relationship
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transcends time. The doors to eternal life, which finds its source in God,
are opened up before man. After the death of someone close, people Dogmatic
Theology
sense the loved one’s presence in a way that is difficult to explain. This
occurs within their memory, but also within the heart. The Holy Father
says that those who are left behind and are on the path of the journey
known as earthly life carry within themselves a part of the one who
has passed. Unfortunately, as Benedict XVI points out, the ones who
are left behind will one day pass away and their memory will pass with
them. It is different, however, with God. Only God is beyond time, and
He is the source of the eternal existence of created beings. Man is “the
result of a thought of [the eternal] God;”9 therefore, he will never be
forgotten. Joy, hope, harmony, and interior peace are based in Divine
thought and love. Because of this, man is safe and his entire temporal
existence is connected to the life of the eternal God. Through God,
death is overcome through love and followed by eternal life. When
understood in this way, God love is called “Heaven.” God is great, and
every being can find its place in Him. As the God-Man, Jesus is the
surety that such a union is absolutely and eternally possible. Benedict
XVI is not convinced that only a small part of man endures while the
rest eventually disappears into the nothingness of forgetfulness after
man dies. Rather, God knows and loves the entire person and includes
everything that constitutes man now—suffering, love, hope, sadness,
and joy—in eternity.
Pope Benedict XVI notes that the prospect of Heaven should fill
every believer with deep joy. The Christian world’s proposition is
very concrete. Everything that is important, precious, and valuable to
particular individuals will not be destroyed after death; instead, it will
find its fullfillment in God. As St. Matthew writes in his gospel: “Even
all the hairs of your head are counted.”10 This means that within the
future world, temporality will be transformed (and not annhilated):
“creation itself will be set free from slavery to corruption and share in
the glorious freedom of the children of God.”11 The Christian undersanding of the world to come—“Heaven”—gives Christians a strong
homilies/2010/documents/hf_ben-xvi_hom_20100815_assunzione.html (Accessed 01.01.2019).
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hope for a beautiful future that is also based on their present earthly
existence. The Christian is called to build up the world in such a way
that it will one day become a divine world that surpasses everything
that man can achieve on his own.
On November 1, 1950, Pope Pius XII proclaimed the dogma of the
Assumption, which upholds that Mary was assumed body and soul
into Heaven after her earthly life. This truth of the faith was part of the
Tradition of the Church and confirmed by the Fathers of the Church.
It was also an important element of devotion to the Mother of Jesus
Christ.12 As Benedict XVI points out, from the moment that Pope Pius
XII proclaimed this dogma, many things changed, particularly the atmosphere in which future generations of Catholics lived. It is difficult
for contemporary man to live with the joy and enthusiasm that the
faithful experienced when the dogma of the Assumption of the Blessed
Virgin Mary was proclaimed. For, at this time, the Church presented
the truth about the human body—about its beauty and greatness—with
a new passion. Delight spread throughout the entire land, which did
not judge according to the past, but looked to the future and perceived
its depth. By pointing to Mary, the Church loudly proclaimed to the
world that she revealed the greatness of what humanity could be.
As Ratzinger writes, however, this dogma, which was at once a
source of joy and hope, has caused many issues, and that is why it
is overlooked. The questions that arise when individuals discuss the
dogma of the Assumption of Mary and the difficulties that responses
elicit cannot, however, obscure the deepest truth about man and the
entire world’s destiny.13
When comparing Jesus’ Resurrection to Mary’s Assumption, Pope
Benedict XVI points out the fact that the Resurrection transcends
time and, even though it is not a common historical fact, it does touch
history and manifests itself in it.14 This, however, cannot be said about
the Mary’s Assumption, which—as the eminent Benedict notes—is a
little documented event.15 For this reason, people should speak about
the Assumption of the Blessed Virgin Mary as a theological (and
12
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not historical) reality. Elevating Mary to the glory of Heaven did not
happened by the power of her own strength, bur rather by God the Dogmatic
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Father’s initiative.16
Christianity is not a religion of the past that desires to tie man to
something that once was. Rather, it is a religion that looks with hope
to the future and opens up the path to that which will come—namely,
to the ultimate, highest, and perfected state of creation. Pope Benedict
XVI recalls that, despite the hardships and struggles of his daily life,
man must perceive the beauty of the world to come. For the one who
believes, this certainty should be a source of unwavering hope and
deep joy, thanks to which he is able to cope better with what is still
imperfect in the world.17

Purgatory
In addition to the two eternal realities of Heaven and Hell, there exists a third, temporary state that Catholic teaching calls “Purgatory.”
The Church defined Purgatory and its different aspects during the
Middle Ages. The question of Purgatory was raised primarily during
the Council of Lyon (1274), the Council of Florence (1439), and the
Council of Trent (1563). According to the dictionary of theology, this
concept is the process of purification and perfection of man in all of
his dimensions after death.18
The “intermediate state” between man’s death and his resurrection on the last day remains an open question in the New Testament.
However, the concept of Purgatory was considered more closely
because of the gradual development of Christian anthropology and
its connection with Christology. The ultimate fate of man is decided
at the moment of his death. This fate, however, does not have to be
fulfilled at the moment of death. Pope Benedict XVI recalls that the
Eastern Church, which upholds John Chrysostom’s concept of the
“intermediate state,” does not share the Catholic Church’s theology
on the Purgatory. Unlike the Catholic Church, the Orthodox Church
rejected the teaching on purification after death. Like the Catholic
Church, however, the Eastern Church accepted the idea of interceding
for the dead. One hundred years later, during the Council of Trent,
however, the situation changed because this Council had to contend
16
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with the thought that arose during the Protestant Reformation.19 Unlike Greek Catholics, Protestants rejected any idea that had to do with
expiation for sin after death. They argued (and continue to uphold)
that universal reparation took place through Jesus’ death on the cross.
The doctrine of justification asserts that all forms of intercession for
the dead such as prayer, almsgiving, good works, and the Eucharist are
unnecessary and that man should value and rejoice in the knowledge
that God arranges everything that man cannot.20
When seeking explanations for Purgatory and a new way to speak
about it, Joseph Ratzinger examined what the three aforementioned
Councils presented on the topic. He pointed out that the official texts
of the Church avoid the vivid term “fire of Purgatory” and speak,
instead, about purifying punishments or directly about “Purgatory.”
Each successive Council presented this matter in a simpler and more
precise way until the Fathers of the Council of Trent developed this
concise formula: “The Catholic Church, instructed by the Holy Spirit
and in accordance with sacred Scripture and the ancient Tradition
of the Fathers, has taught in the holy Councils and most recently in
this ecumenical Council that there is a purgatory and that the souls
detained there are helped by the acts of intercession (suffragia) of the
faithful, and especially by the acceptable sacrifice of the altar.”
Benedict XVI indicates that the source of the Church’s teaching on
“Purgatory” and the issues concerning the “intermediate state” can be
traced back to the early Jewish age.21 The Second Book of Maccabees,
which dates back to the 1st century BC, says that pagan amulets were
found on the bodies of Israelites who had fallen in battle:
On the following day, since the task had now become urgent, Judas and
his companions went to gather up the bodies of the fallen and bury them
with their kindred in their ancestral tombs. But under the tunic of each
of the dead they found amulets sacred to the idols of Jamnia, which the
law forbids the Jews to wear. So it was clear to all that this was why
these men had fallen. They all therefore praised the ways of the Lord,
the just judge who brings to light the things that are hidden. Turning
to supplication, they prayed that the sinful deed might be fully blotted
out. The noble Judas exhorted the people to keep themselves free from
sin, for they had seen with their own eyes what had happened because
of the sin of those who had fallen. He then took up a collection among
all his soldiers, amounting to two thousand silver drachmas, which he
sent to Jerusalem to provide for an expiatory sacrifice. In doing this he
19
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acted in a very excellent and noble way, inasmuch as he had the resurrection in mind; for if he were not expecting the fallen to rise again, it
would have been superfluous and foolish to pray for the dead. But if he
did this with a view to the splendid reward that awaits those who had
gone to rest in godliness, it was a holy and pious thought.22

According to this account, the Israelites died because they had
deviated from the Law. In response, the people, offered up prayers of
supplication for those who had sinned so that “the sinful deed might
be fully blotted out.” Benedict XVI highlights the fact that sacrificial
offerings were made for the dead in Jerusalem. The author of 2 Maccabees himself lauds such a response as an expression of faith in the
resurrection.
In order to present the purifying action of prayer for the dead and
the “intermediate state,” Pope Benedict XVI refers to the Jewish
apocryphal text entitled “The Life of Adam and Eve.” This text was
written during the 1st century AD and describes the grief that Seth experiences after the death of Adam. The text emphasizes God’s mercy,
which God’s messenger the Archangel Michael proclaims, saying
“‘Rise up from the body of thy father and come to me and see what
is the doom of the Lord God concerning him. His creature is he, and
God hath pitied him.’” Divine Mercy, however, still entails just punishment: “Then Seth saw the hand of God stretched out holding Adam
and he handed him over to Michael, saying: ‘Let him be in thy charge
until the day of Judgment in punishment, till the last years when I will
convert his sorrow into joy. Then he shall sit on the throne of him who
hath been his supplanter.’”23 Jewish traditions encounter Christian
religious trends such that the boundaries of these thoughts are fluid in
relation to each other, and the continuity of tradition is manifested in
this. Clement of Alexandria (150-215 AD) and Tertullian (155-220 AD)
represent different schools of thought on Purgatory in both the East
and the West. Tertullian most likely wrote “The Martyrdom of Saints
Perpetua and Felicity,” which describes a vision in which Perpetua
saw her younger brother, Dinocrates, who had died of cancer. In this
vision, Dinocrates is pallid and has an open wound [on his face], which
is the cause of the boy’s death. In order to quench his own thirst, Dinocrates tries unsuccessfully to drink from a container of water that
was too high for him to reach. St. Perpetua understood the meaning
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of this vision and began to pray unceasingly for her brother. In her
next vision, she saw that her brother’s face was healed and that he was
healthy and joyful. When writing about Purgatory, Tertullian refers
to Jesus’ words: “Settle with your opponent quickly while on the way
to court with him. Otherwise your opponent will hand you over to the
judge, and the judge will hand you over to the guard, and you will be
thrown into prison. Amen, I say to you, you will not be released until
you have paid the last penny.”24 According to Benedict XVI, this was
proof of the fact that the time between death and the resurrection is a
period of imprisonment, in which the soul has the opportunity to “pay
off [his debt]” in order to experience the resurrection.25 In response to
the pastoral needs of his people during the persecution of Christians,
St. Cyprian (200-258 AD) described Purgatory in a completely new
way. According to the Bishop of Carthage, those who die professing the
faith are martyrs and become saints and receive salvation immediately
after their death. He also assured his faithful that Hell exists and that
those who are condemned to Hell cannot leave. During this time, those
who, on account of their weakness, denied the faith in order to avoid
martyrdom posed a particular challenge. Frequently these individuals
asked to be able to participate in the community of the Church once
again. Recalling the passage from the beginning of St. Matthew’s Gospel that was quoted above, St. Cyprian upheld that it was possible for
individuals to continue penance after their death. For this reason, St.
Cyprian opposed a rigorist approach that those who had separated
themselves from the Church by denying their faith, and he welcomed
them back into the Church community. Reintigrating apostates into
the Body of Christ—the Church—did not automatically restore their
full communion with Christ; rather, it made it possible for them to
continue penance for their sins both during their life on the earth and
after their death. According to Joseph Ratzinger, this understanding
clearly expresses the Western Church’s doctrine on Purgatory.26
Like St. Cyprian in the West, St. Clement of Alexandria (150-212
AD) took up the issue of Purgatory in the East. In his assessment, St.
Clement pointed to the ecclesial dimension of Purgatory and argued
that the individual process of becoming perfect and being purified
is connected with the intercession for others that arises from Christians’ mutual concern for each other. According to St. Clement, the
Church’s penitential practices, which necessarily and occassionally
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extend beyond the limits of earthly life, are important to recall. In this
instance, Pawłowo-Janowa’s idea that the dividing line is not deter- Dogmatic
Theology
mined by earthly life and death, but by either being or not being with
Christ comes to the fore. Baptism is the beginning of being a person’s
life in Christ, and, while death is decisive moment, this does not mean
that a person’s maturation in his with Christ cannot take place after
he dies. Unfortunately, Origen, whose views were ultimately rejected
by the Church, took up and made some changes to Pope Clement’s
concepts. St. John Chrysostom (350-407 AD) opposed Origen’s theory
of apocatastasis—or the idea that no one goes to Hell (Hell is empty),
which was related to the idea of purgative fire.27 The Holy Father recalls that Greek Catholics still base their views on Purgatory on the
thought of Byzantine bishops. While awaiting the resurrection after
death souls all enter into an “intermediate state” that, depending on
an individual’s behavior during his earthly life and the depth of his
union with Christ, entails varying degrees of happiness and suffering.
Through participation in the Eucharist, prayer, and almsgiving, those
living on the earth can “assist” the soul in “Hades” by bringing them
“breath and refreshment.” Benedict XVI notes that this intervention
can neither alleviate the suffering that purifies nor is it a penance for
sins committed. Similiarly, the saints in Heaven, on the other hand,
can intercede for those who ask for their help.
When discussing the Church Fathers’ teaching on Purgatory, Pope
Benedict XVI refers to a passage from the First Letter of St. Paul to
the Corinthians: “According to the grace of God given to me, like a
wise master builder I laid a foundation, and another is building upon
it. But each one must be careful how he builds upon it, for no one can
lay a foundation other than the one that is there, namely, Jesus Christ.
If anyone builds on this foundation with gold, silver, precious stones,
wood, hay, or straw, the work of each will come to light, for the Day
will disclose it. It will be revealed with fire, and the fire [itself] will test
the quality of each one’s work. If the work stands that someone built
upon the foundation, that person will receive a wage. But if someone’s
work is burned up, that one will suffer loss; the person will be saved,
but only as through fire.”28 The German Catholic theologian Joachim
Gnilka points out that Christ is this fire and disagrees with his fellow countryman, the German theologian J. Jeremias, who thought
that this passage refers to the purgative fire. In his interpretation of
both positions, Benedict XVI reconciles the fire of purgatory with the
27
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personal fire that is Christ. The Pope believes that, when understood
in a Christological way, Purgatory takes on a strictly Christian essence.
In fact, this is how the Christianization of the Jewish concept of purgatory took place.29 Christ is the fire that judges man, transforms him,
and moulds him according to the image of His glorified Body: “But
our citizenship is in heaven, and from it we also await a savior, the
Lord Jesus Christ. He will change our lowly body to conform with his
glorified body by the power that enables him also to bring all things
into subjection to himself.”30
After death, man enters into the reality of Christ, Who ultimately
determines his fate. At this moment, the human being is immersed in
the eschatological fire. One should not judge and limit the “moment” at
which man is transformed, becomes perfected, and is exalted according to the confines of the human measure of time. While this moment
certainly is not eternity—as Benedict XVI declares—it is certainly
common naivete to determine whether this moment lasts for a short
or long time. In this case, the measure is the depth of the uniqueness
of the human spirit, which must be uncovered and consumed by the
fire of an encounter with the Most High God.31
According to Benedict XVI, the current Christian interpretation of
Purgatory is not based—as Tertullian’s understanding of Purgatory
was—on the concept of an appointed place in the afterlife where imperfect man must go in order to suffer his punishment. Today’s concept
of Purgatory is connected to the process of conversion that is indispensibles for man’s purification of his weaknesses and imperfections
so that he may stand before the face of a perfect God and the entire
company of saints. The action of the aforementioned fire does not supercede the gift of grace in man. Thanks to this purifying fire, however,
grace reaches its fulfillment. Man is unable to free himself from egoism,
even if he cooperates with the gift of grace. Therefore, something more
is necessary—namely, complete transformation. The purifying fire of
Purgatory makes this transformation possible because it burns away
that which is built of “hay, wood, and straw” in man’s life. Ratzinger
emphasizes that man should perceive penance as a form of grace and
not a denial of it.32 Very few people lead completely pure and perfect
29
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lives. Despite such widespread fallibility, man’s longing for the good
typically remains the determining factor. Because He is all-powerful, Dogmatic
Theology
God can take what is imperfect in man and make something good out
of it. This cannot take place, however, without Purgatory, where the
gaze of Christ purifies man once again. Thanks to this purification,
man is able to enter into God and dwell with Him.33
Joseph Ratzinger presents arguments that state that prayer for the
dead is one of the oldest Christian and Jewish Traditions. Despite
this, however, he also points out that it is also possible to understand
Purgatory as a kind of external punishment that can be shortened and
lessened by grace as well as a kind of spiritual “exchange” wherein
those living on earth can take on the punishment due to others. The
Holy Father demonstrates how this understanding is erroneous by emphasizing the personal character of Purgatory along with its inherently
Christological dimension. This also leads to the second issue—namely,
some perceive the suffering of the soul in terms of “having,” rather
than as it should be understood: in terms of individual, irreplaceable
“being.” Devotions for the souls of the dead very often are to blame for
this state of affairs. It is important to note, however, that no man is an
island separated from everyone else; for man always turns toward others and reaches out to touch them through his activity, and this touch
is one of grace or guilt, love or hatred. Whether people bless, curse,
or forgive each other, thereby transforming their guilt into love, all of
this is part of their fate. The Book of Revelation says: “They came to
life and they reigned with Christ.”34 The saints’ reign means that they
have taken hold of their inheritance and carry out judgment with the
Lord: “Do you not know that the holy ones will judge the world? If the
world is to be judged by you, are you unqualified for the lowest law
courts?”35 The truth about Purgatory and the Christian practices that
have followed from it recognize that the saints as participants in God’s
judgment and as intercessors for those who are judged.36 Intercession
that is imbued with charity signified that a person is offering himself
for another, which is the essence of Christianity. Church teaching on
Purgatory upholds that death by no means places any limits on this
charity. Men can mutually help each other both during their earthly life
and after death. As Benedict XVI demonstrates, this has been the belief
since the time of the Old Testament: “Give your gift to all the living,
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and do not withhold your kindness from the dead”37 and throughout
the Tradition of the Church in both the East and the West. Opposition
to this understanding didn’t occur until Protestant denominations that
grossly misunderstood the pious practices of the time arose.38
Benedict XVI notes that the Catholic vision Purgatory contains
something extraordinarily human. For, he believes that, even if Purgatory did not exist, man would have to invent it because no one would
feel worthy or strong enough to stand before the face of the Most High
God. No man would want to be considered a defective and discarded
work of his Creator. Every person has within his heart a desire to be
mended and healed. Purgatory is precisely this transformation that
will purify man of that which is corrupted and imperfect in such a way
he can stand before God, dwell in Him forever, and enjoy complete
fulfillment.39

Hell
According to the dictionary of theology, “hell” is the absence of
blessed union with God and the positive punishments (that take place
within the realm of Purgatory). Hell is the state of a person who has
ultimately and personally turned away from God and the order of
created things. The teaching of Magisterium of the Church affirms
the existence of hell. Man experiences a space devoid of God immediately after his death, and not after his judgment. This state is neither
temporary nor revocable, but eternal. The dogma of Hell emphasizes
that there is the risk and very real threat that man’s life could turn
out to be completely and eternally unfilfilled through the choices that
he freely makes, which can also ultimately lead him to reject God.
Neither Revelation nor the Catholic Church says anything regarding the extent to which this reality can be realized in man. Biblical
passages that refer to Hell do not so much convey information about
it that would satisfy man’s curiosity, but call man to repentance and
conversion. God wants to save every person, but it is possible for man
to reject this gift.40
Jesus says, “Enter throught the narrow gate; for the gate is wide and
the road broad that leads to destruction, and those that enter through
it are many. How narrow the gate and constricted the road that leads
37
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to life. And those who find it are few.”41 Another passage of Scripture
speaks about a large crowd that is gathered around the throne of the Dogmatic
Theology
Lamb: “After this I had a vision of a great multitude, which no one
could count, from every nation, race, people, and tongue. They stood
before the throne and before the Lamb, wearing white robes and holding palm branches in their hands.”42 The Successor of Peter [Benedict
XVI] interprets the first passage to be a pragmatic warning rather
than a description of reality. The person who leads a comfortable and
easy life and behaves like others—while he certainly enjoys this in the
moment—moves further away from the Source of true life. The only
appropriate choice is to follow the difficult and demanding way that,
according to Christ, is the narrow path and gate through which one
must pass with great effort. This strong image is meant to show people
the truth that “when man drifts and only goes along with the current,
when he loses himself in the masses, his habitat always becomes the
mass and emptiness in the end. The courage to flee and effort will set
him back on the right path.”43 Benedict XVI also points out that, when
interpreting this passage of Gospel, one can easily be convinced that
Hell is already full and Heaven is empty. The Pope argues, however,
that certain passages of Scripture should not be interpreted literally,
but, instead, “seen” within the broader context of Jesus’ teachings.
The concept of eternal damnation was formed very clearly in Judaism in the two hundred years before Jesus’ birth. The Bible refers to
this topic very often, Jesus Himself speaks about it in the Gospels, and
His Apostles include it in their writings.44
The Catechism of the Catholic Church states that man cannot be
united with God unless he freely chooses God’s love. To commit sins
against the Creator or one’s neighbor is contrary to love: “We know
that we have passed from death to life because we love our brothers.
Whoever does not love remains in death. Everyone who hates his
brother is a murderer, and you know that no murderer has eternal life
remaining in him.”45 To die in a state of mortal sin, without contrition
and rejecting God’s merciful love, indicates a choice to definitively
and ultimately separate oneself from God and to exclude oneself from
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union with Him and His saints. The Catechism of the Catholic Church
specifies this state as “hell.”46
According to Pope Benedict XVI, the strong feelings that the concept
of “Hell” evokes have been evident throughout the centuries throughout which this concept was formed. As the Benedict XVI notes, the
definition of Hell has differed greatly from human notions about God
and man. Origen, who tried to systematize Christian teaching, thought
that, according to the Divine logic of history, universal reconciliation
will take place at the end of time. According to Ratzinger, this was
Origen’s attempt to convey a particular idea within the framework
of a significantly broader theory that he could substantiate because
Origen was unable to show the specific reality of this theory. As a result of Neoplatonic thinking, evil was perceived as the absence of the
good, as nothing, and God as the only existing value. Origen’s thought
has persisted throughout the centuries and his so-called “teaching on
mercy” has taken on different forms. This thought either rejected the
possibility that Christians could be damned or asserted that, because
mercy is one of God’s attributes, God grants a certain amnesty to
everyone—a mitigation in the face of a just judgment.47
In light of Origen’s thoughts on Hell, Ratzinger emphasizes the fact
that creation was endowed with unconditional freedom by the will of
the Most High God. By descending into hell, Christ rids it of suffering, but not automatically by ignoring man’s freedom. Man is not so
incapacitated that he is unable to receive such a magnificent gift as
God’s love for His creation. Man is responsible for his fate. Freedom,
therefore, is integral to Heaven and serves as the basis for it because
such freedom makes it possible for man to reject God and choose the
path of eternal damnation. The Church’s unique teaching on man and
his freedom arises directly from Her appreciation for the greatness of
man and of that with which God has endowed man. The life of every
individual is important and unique, and in the end God will not change
everything that occurs in man’s life and the consequences that follow.
If this were to occur, then the Creator would then seem to be the great
manipulator, against Whose plan man can in no way defend himself.
The gravity of human life lies in the fact that certain aspects of and
events in man’s life are irrevocable, including the possibility that he
is free to choose irrevocable destruction. Every person who professes
Christ, Whose gravity of life and its consequences took on the form
of the Cross, must live with this awareness. Perceiving the suffering
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and death of Jesus, Ratzinger points out that the evil that the Son of
Man experiences is not a farce or unreal. He Who is Love experienced Dogmatic
Theology
what it is to be really and truly hated. Christ did not overcome evil
through theological debate or theories but by concretely confronting it
in the reality of Good Friday. The Love of the Christ is so strong that it
is able to descend into Sheol, and it has the power to effect change by
respecting the freedom of the beloved and allowing this change to take
place. Man cannot fully comprehend the deep significance of God’s
descent into Hell. He can, however, ascertain this depth by experiencing in complete faith the suffering of the presence of the Most High
to the very limit of his strength. Thus, the saints in recent centuries,
especially Sts. John of the Cross and Therese of Lisieux, understood
Hell in a different way. They no longer perceived Hell as a threat that
one person can make against another, but as rather, they understood
it more in terms of their vocation to encounter Christ.48
Man’s greatest enemy is his attachment to sin, which is able to destroy his life. And, this destruction is permanent and eternal if man
freely chooses to reject God’s love from which forgiveness flows.49
When describing what Hell is, Jesus often uses the words “wailing
and grinding of teeth.”50 According to Joseph Ratzinger, these words
appear in liminal statements. They are indicative of someone who is
facing a particular danger and threat, and they also suggest the state
of man who has lost his life. Benedict XVI believes this expression
describes people who lead a life similar to an addict who has become
addicted to drugs or other things and who, awakening from his artificial sleep, perceives the complete failure of his lives. Although the
concept of Hell calls to mind images of a burning fire, “gashing of
teeth” occurs when one is cold. The man who has hit rock bottom
often cries, laments, rebels, and has the impression that he has been
overcome by a coldness of heart that is the consequence of rejecting
God’s love. A world that is separated completely from its Creator and
thus His Love begins to grow cold and ultimately freezes to the point
that it grinds its teeth.51
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The New Apologia: A Definition
and Its Characteristics1

The current form of apologia, which those within the milieu of the Department of Fundamental Theology and Philosophy at the Cardinal Stefan
Wyszyński University in Warsaw have termed the “new apologia,” is a contemporary and extremely dynamic phenomenon that has been developing in a
multifaceted way since the end of the twentieth century to the present time.
The new apologia’s dynamic return dates back to 1990s and the particular
characteristics of this type of defense include: engagement, timeliness, insight,
a constant presence in the sphere of the media, originality of arguments, and
intellectual achievements. The new apologia “occurs” on many levels today, but
most notably in contentious areas such as man’s identity as it is expressed in
subjectivity, historical memory, culture, rationality and bioethics, and, above
all, the Christian faith, which has been subjected to various trends that intend
to deconstruct it: anthropological reductionism, Christophobia, jihadism,
secularization, secularism, and alethophobia.
Key words: apologia, new apologia, apologetics, fundamental theology.

Introduction: The Context of Apologia’s Return
After years of absence, apologia has returned2. Although apologetic
sensitivity was set aside during the post-conciliar period and dialogue seemed to pervade the Church, we have witnessed the return
1
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and Journalistic Writings, Plock 2016; ibid., Apologia and Journalism, Warsaw
2018.
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of apologia with the expansion of the New Leftist ideology since the
end of the twentieth century. Contemporary apologia, however, does
not imitate old forms of apologetics; rather, it has taken on a different
form, which is referred to as the “new apologia.” When defining what,
Fundamental
precisely, this expression means, it is necessary to consider the context
Theology
from which the new apologia arose, the apologists who practice it, the
subjects that it addresses, the apologists who practice it, and the tools
and language they use to do so.3
The new apologia take place within the context of our current time
and space—a fluid and muddled post-modern world that deconstructs
basic concepts and is dominated by the dictatorship of political correctness. The postmodern world asserts that there is no God and that
dusk of christianitas has descended. It has abandoned metaphysics
and proclaims the triumph of ambiguity. This world is also wearied
by its lack of ideological orientation and longs to return to lasting
values. Yet, it cannot abandon the darkness and open itself up to the
light because it has lost its faith in transcendent truth and distrusts all
religions, which it often identifies with fundamentalism and violence.

A Definition of the New Apologia
The context of the new apologia decisively influences and shapes its
object. Traditionally, apologia is defined as a defense of the Christian
faith and its values. Based on recent studies, however, this definition
is insufficient. When considering the entire subject of the new apologia, one must broaden his point of view and see that apologetics has
a much earlier beginning, within the civilization itself, and man is its
first sphere. Modern apologia is, therefore, a defense of human identity,
which is expressed in man’s historical memory, his responsibility for
his own actions, the inviolability of life, and a culture that manifests a
second—spiritual—dimension. In addition to defending humankind,
the objective of apologia is naturally defending Christianity itself and
its presence in the world. The new apologia fights for the Christian
soul, justifies the existence of evangelical Catholicism, demonstrates
the rationality of Christianity, and seeks space for pre-evangelization.
3
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Finally, the new apologia defends the essential contents of the faith
and refutes arguments that strike at the heart of Christianity.
Synthetically speaking, the aim of a new apologia is to rescue man
by defending his identity and the meaning of the presence of ChristianFundamental
ity in the world and refuting allegations against the Christian faith by Theology
presenting arguments in favor of it. In carrying out its mission, the new
apologia extends far beyond the typical religious sphere and moves
freely in “secular” reality. In this way, is a broader over-confessional
or even non-confessional trend that, nevertheless, regards Catholicism
as its source, life-giving foundation that appears within the scope of
justification. The main and unchanging task of the new apologia is to
defend the supernatural character of Christian Revelation within the
current context while clearly understanding this context. In carrying
out its mission, apologia formulates responses to the objections raised
from outside (apologia ad extra) and seeks out the arguments that are
essential to making one’s certainty of faith firmer (apologia ad intra).
The new apologia is a practical and intellectual defense. Those who
engage in it are a large group of apologists.4 The contemporary context, meaning the postmodern world, is imbued with a polemical and
anti-Christian spirit that necessitates apologists to defend the faith.
Therefore, we are witnessing a very interesting phenomenon—namely,
many talents in the field of apologetics are coming forward. Among
these talents are not only outstanding intellectuals but also whole
communities such as Christianitas, First Things, Fronda, and Political Theology. The scope of their activity is very broad and varied, they
adapt their tools to current conditions, and they use language that is
flexible and suitable to the sensibility of their recipients. So scientific
works as well as different kinds of publications (articles, interviews,
feature articles, reviews) are among the new forms of apologia. The
lecture hall, university department, and church pulpit are not the only
place for apologetic rhetoric, so too are discussions, debates, polemics,
4
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T. Żychiewicz, V. Messori. This new kind of apologetics is characterized by a
commitment to defending the foundations of Christianity and Christian civilization, timeliness, deep insight, a constant presence in the sphere of the media,
the originality of its argument, and the intellectual achievements.

64

Rev. Przemysław Artemiuk

protests, events, and demonstrations. Therefore, the new apologia is
present wherever the truth and sense must be defended and justified.
Fundamental
Theology

From the Warsaw School of Apologetics
to the New Apologia
Since the late 1950s, the former Warsaw School of Apologetics (which
has existed since the Joint Chair of Apologetics of the Department of
Theology of the Academy of Catholic was established on January 1,
1956) has systematically reflected on apologia according to its own
methodology. It sought to scientifically justify the veracity of Catholicism’s claims and offer a critical assessment of its apologia.5 Assuming
a religious point of view when examining Christian apologetics, total
apologetics (so termed by W. Kwiatkowski, d. 1972) focused on the axiological or normative value—namely, the presence of the sanctum in
Jesus of Nazareth’s consciousness and activity,6 meaning “the oldest
classical system of apologetics originating from Jesus Himself.”7 At
the same time, total apologetics pointed out that Christianity brings
together all values to the highest degree, which determines its absolute normative character. W. Kwiatkowski’s project culminated in
the creation of apologetics as its own independent scientific field that
resembles theology and religious studies8.
While referring to studies conducted by the Warsaw School of Apologetics, I continue to reflect on the contemporary apologetic reality and
am convinced that the present form of apologia, which the fundamental
theology milieu of the Cardinal Stefan Wyszyński University calls the
“new apologia,” is an extremely dynamic phenomenon that has developed in a multifaceted way since the end of the twentieth century
and deserves attention and comprehensive analysis.

5
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Research
My view of apologetics differs in its perspective, scope of research,
and methodology from the view upheld by former Warsaw apologists.
As a fundamental theologian who deals with “the factuality, meaning, Fundamental
and signs of the credibility of the saving revelation of God in Jesus Theology
Christ and its representation in the mystery and community of the
Church,”9 I have a great deal of respect for my predecessors. I do not,
however, accept their methodology which draws on religious and
pre-theological studies. Classical apologetics, which influenced the
sixteenth to the nineteenth centuries and maintained a polemical approach towards the Enlightenment, developed rational arguments in
favor of Christianity. Since classical apologetics regarded the positivist
model of science as ideal, it rationalized its own mode of argumentation. By creating objective criteria, classical apologetics was tempted
to remain extrinsic and, as a result, did reflection deeply on Revelation.10 I, therefore, will analyze the new apologia from the perspective
of fundamental theology because I want to look at this reality with
reason enlightened by faith.
Their scope of research and the methodology are that which further
differentiate the perspectives of fundamental theology and apologetics. When researching the new apologia, I do not limit myself only to
the person of Jesus and His apologetic system (note that this was the
foundation of total apologetics). Instead, I want to show as thoroughly
as possible what the new apologia is or, rather, what its commitment
to defending the values that shaped Euro-Atlantic civilization and that
are now threatened looks like.

The Characteristics of the New Apologia 11
1. Contextuality. The new apology takes place in current space and
time. Therefore, the ability to perceive and understand the context of
Christianity within this context is essential if the new apologists are to
effectively defend it. Modern apologists are able to accurately discern
the spirit of the times in prominent ideas and intellectual trends. They
pay special attention to any activity that is openly or secretly antiChristian, and they oppose the dictatorship of political correctness
that is often endemic in the activities of institutions that impose the
9

H. Seweryniak, Fundamental Theology, vol. I, Warsaw 2010, p. 52.

10

See Ibid, pp. 26-30.

11

See P. Artemiuk, The Renaissance of Apologia, pgs. 542-548.

66

Rev. Przemysław Artemiuk

will of the secular minority. Refusing to allow basic Christian concepts
and values to be deconstructed, they defend them and substantiate
Christianity’s superiority over postmodern philosophy. Apologists also
point to Christianity’s tenacity and immutability, which its enemies
Fundamental
strive to discredit or confuse. The creators of the new apologia recTheology
ognize how far-reaching secularization, which is evident in countries
that attempt to build societies without God and are devoid of any references to Christianity, has become and see salvation for a world that
has rejected the sacrum in the living community of faith.
2. Over-confessionality or non-confessionality indicates that the new
apologia takes place within completely secular space. When defending
fundamental principles, modern apologists side in favor of common
sense, truth, honesty, and justice. They treat Catholicism as their
natural foundation as well as the foundation on which all of civilization
is built. For this reason, they continue to refer to it. Christian values
always appear when it is necessary to justify Catholicism.
3. Dialogicality. Although apologia has returned partly because
dialogue had been exhausted, it does not mean that the new apologia
completely rules out a dialogic approach. On the contrary, dialogicality
is present in many dimensions of contemporary apologia. First, it appears in the apologetic method itself in the form of curiosity, a desire
to learn, openness, and interest in the world. New apologists emerged
as creators who are well oriented in postmodernity. They move freely
in different areas of culture. Their conservatism has nothing in common with the closing themselves off or hiding in the “silence of the
cloister;” rather, it is the resounding voice of defense in the hustle and
bustle of this world. Reality does not scare new apologists, nor do they
see it as the realm of the forces of evil; this is why they do not shut
reality out to maintain integrity. They search for traces of God in the
world and point out the existence of an interior logos, according to
which man can order created reality. They avoid “either, or” exclusions
such as: either dialogue or apologia. Their aim is not to either defend
or dialogue only. To them, the new apologia is “apologia in dialogue.”
4. Sacramentality means referring to symbols and restoring their
rightful place by showing how they are both timely and timeless.
Apologists point out the amnesia that is characteristic of the present
times as well as the existence and importance of memory. Thanks
to the new apologists, man returns to symbols and rediscovers their
dynamics. Symbols, which give food for thought, serve as reminders
that making a radical break from the past is disastrous.
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5. Veracity. The new apologia reveals the quest for truth in two
ways. First, the new apologists look to the native past. For the new
apologists, the imperative of truth is a necessary requisite for fostering
accountability. Only by taking an account of the past, coming out from
Fundamental
its shadows, and submitting ourselves to the purifying action of veri- Theology
tatis splendor will Poles freely look at their experience of being under
communist captivity, and, at the same time, uncover the deformed face
of democracy and the dangerous European wilderness, all of which
are full of false postmodern ways. The veracity of apologia can also
reveal the entirely new ideology that is emerging from the European
discourse that the new apologists call alethophobia. Alethophobia is
not only a fear of the truth itself but also an ideology that combines old
strategies such as using Enlightenment clichés and political correctness
to fight against all manifestations of religion, particularly Christianity,
but especially Catholicism. Paradoxically, as an ideology, alethophonia
goes against the ideological inclinations of religion and simultaneously
seeks to create a new man, free from all ties to God and to others. In its
defense of the truth, the new apologia reveals both the need for truth
in the context of developing responsibility and man’s fear of it, which
is evident in postmodern liberalism and alethophobia.
6. Rationality. The defense of reason has a special place in the new
apologia. Apologists defend rationality because they perceive it as a
constitutive element of human identity, which fundamentally shapes
man. By defending and emphasizing reason, new apologists not only
oppose irrationality or fideism, but also show that man capable of
discovering the phenomenon of his existence, his depth, and his finiteness. As Pascal states, it is thanks to reason that man can perceive both
his greatness and his misery. The rationality of existence forces apologists to defend the gift of life from conception to natural death. For, it
is reason that makes man ask fundamental questions and search the
depths, which is God. In defending rationality, the creators of a new
apologia see reason as constantly present in Christianity.
7. Depth of culture. When critically analyzing works, many modern
apologists not only evaluate their objective value, merits, artistry,
or innovative forms, but, and above all, seek to find what is at their
depths, which they hope will point out and direct them to other areas of human existence. For many of today’s apologists, reflecting on
culture is a path of discovery—a journey to the source itself. Within
culture, the new apologia preserves the tradition of the masters and
reveals the superficiality of outwardly refined authorities on culture
and the spiritual emptiness of their artistic forms. The new apologia
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has determined that its role is to reveal other dimensions in order to
defend culture against becoming entangled in ideologies. The apologia
of culture, therefore, strives to unveil to man the Beauty contained
within the cathedral and in man’s pilgrimage to the source.
Fundamental
8. Defending the Church is an essential in the arena in which many
Theology
of today’s modern apologists go to battle. This defense is not isolated
from the ecclesial community; rather, it is at its heart. The Church is,
firstly, the source of man’s experience of faith, the place of his spiritual
growth, and the space in which he encounters God and his neighbor.
This is the Church that apologists defend and that guides their activities. Defending the Church is first form of apologia ad intra, which is
a particular approach to apologetics that simultaneously justifies and
presents to others the interior of ecclesial structures. The new apologia involves apologia ad extra, which means defending the Church
against accusations aimed at it from the outside. The ability to identify
and recognize these two types of apologetics is essential before apologists can establish their own lines of reasoning. From there, they can
formulate their defense in order to point out and refute a variety of
anti-Christian arguments. Listening to different objections, they defend pillars of the Church such as Catholic anthropology, bioethics,
rationality, and the historicity of Jesus.
9. Power of paradox. Today as in ancient times, apologists often refer
to paradox when substantiating Christianity. The Christian attitude
toward the world is very clearly paradoxical not so much in the ways in
which it presents itself, but because “Christianity is not an object that
we can hold in our hands; it is a mystery in relation to which we remain
eternally ignorant and sacrilegious.” This is why so many Christians do
not so much as adapt to the world as they enter into it with a particular agenda that is influenced by Jesus’ teaching. The Person of Christ
and the fact that He came to earth—the Incarnation—is the greatest
paradox of faith. The greatest paradox of Christianity is most clearly
manifested in the fact that Christianity itself still exists and that no
one has managed to destroy it thus far, not even Christians who are
too often indifferent to Jesus’ words. The Christian faith is founded
on a paradox, and the fact that Christians exist is also paradoxical.
The presence of the Christian faith in the world today is nothing but
manifestation of its paradoxicality.
10. Defending Jesus is an important feature of the new apologia. At
first, the figure of the Master of Nazareth appears indirectly on the
horizon of apologetics. In seeking the truth, apologists come to Jesus
who alone is the Highest Truth. When reflecting on someone who gave
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witness with his life, the new apologists first recall Socrates, since he
remained faithful to his own convictions to his death, and then Christ,
who sacrificed Himself for the salvation of everyone. When defending
the inviolability of human life, they turn ultimately to Jesus’ words,
Fundamental
which confirm their intuitions. The creators of the new apologia do Theology
not substantiate only Jesus’ teaching; rather, they directly defend His
Person. To substantiate Christ’s identity, their arguments draw on
archeology, spirituality, anti-ideology, history, and theology. Apologists
point to the historicity of Jesus and His divine dignity, and, rejecting
ideological clichés that date back to the Enlightenment, they argue that
the Master of Nazareth is invariably a reliable Teacher and Spiritual
Guide who man can follow and to whom he can entrust his life.
11. Martyrdom. Although martyrdom is not always an integral part
of the new apologia, martyrs are those who give witness with their
lives in defense of the truth. It is a known fact that the most effective
defense of Christianity is made only by a true witness—someone who is
sensitive to contemporary challenges, attached to Christian tradition,
and enlightened by and living the faith. This [kind of witness] makes
God credible in the postmodern world. A witness is someone who is
faithful to the end, penetrating, insightful, well-rooted, does not shy
away from the consequences of his attitude, supports his arguments
with well thought-out analyses, perseveres on the path he has chosen,
and draws his strength from his inner depths. Modern apologists are
both guardians, ready to defend fundamental values, and civilization,
the source of which is Christianity, as well as witnesses to the truth,
which comes from God. They share an abundance of personal beliefs
and testimonies about the decisive moments that clearly impacted
their lives. They define these as moments of conversion, reversion, or
an encounter with God. For many, this experience becomes the leitmotif of their apologetic mission. Being an apologist is an intellectual
task that involves determining the reasoning behind Christianity and
speaking the truth and adhering to it. Being an apologist also entails
having a particular approach to the world that entails being a witness
according to a broad understanding of the word.
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A close relationship exists between the moral crisis within the Church that
came about due to the sexual revolution and the collapse of moral theology
that occurred at precisely the same time. Newer approaches to morality could
not address the overwhelming crisis and, therefore, insufficiently responded
to the demand for absolute freedom within the sphere of human sexuality; in
other words, moral theology was defenseless in the face of the changes that
took place after the sexual revolution. Inspired by the events of the past, moral
theologians thus sought out models of moral theology that would prevent
it from being “defenseless” in the face of the modern sociocultural changes
that were taking place. As a result, moral theologians discovered that moral
theology should closely connected with Revelation and, at the same time, be
rooted in natural law; demonstrate the primacy of charity; be based on faith
in God; maintain its ecclesial, normative, and social character; and reject cheap
popularity and momentary applause.
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Every era faces specific moral and spiritual threats. Therefore, these
threats must be continually revaluated and updated.1 This does not
mean that sociologist should only describe the trends, phenomena,
and changes that take place in a given era, they should also seek to
find ways to counteract and overcome destructive forces within society
and culture. From a theological point of view, such moral and spiritual
threats should be perceived as nothing but a challenge that needs to
be addressed.
Theologians can approach these threats in two ways: either they can
focus on the details, or they can uncover certain general changes that
lie at the heart of these problems. Pope Emeritus Benedict XVI takes
up this second approach in his essay “The Church and the Scandal of
Sexual Abuse,” which was published on April 11, 2019 in the German
periodical for clergy, Klerusblatt.
In this document, Pope Emeritus Benedict XVI discusses the correlation between the moral crisis of the sexual revolution and the
collapse of moral theology that took place at the very same time. This
collapse—as Benedict XVI writes—rendered the Church defenseless
against the social changes that were taking place.2
The dramatic events of the past, the aftermath of which has been—
among other things—pedophilia, inspires theologians to seek features
of moral theology that are able to respond to contemporary sociocultural changes and also avoid the same fate as other approaches to
examining moral issues that took place during the latter half of the 20th
century, beginning in the 1960s. And so the question remains: What
kind of moral theology is appropriate for this day and age?

The General Characteristics of Modern
Sociocultural Changes
Theological and moral approaches are always developed within a
specific social and cultural context. Without a doubt, the primary task
1

Polish moral theology is particularly kairological. The topic of moral challenges
is discussed often in publications and at academic conferences such as, for example, the three national academic conventions/conferences/meetings of the
Section of Polish Moral Theologians (which is currently known as the Association of Moral Theologians) in 1998, 1999, and 2000. The ideas presented during
these meetings have been respectively compiled into three volumes: Wyzwania
moralne przełomu tysiącleci, ed. J. Nagórny, A. Derdziuk, Lublin 1999; Moralne
aspekty przemian cywilizacyjnych, ed. J. Nagórny, A. Derdziuk, Lublin 2001.

2

Por. Benedict XVI, The Church and the Scandal of Sexual Abuse (accessed
04.11.2019), I.2.
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of these approaches is to interpret the moral message of Revelation.3
This, however, always takes place in relation to the current situation
of man and the world.4 Therefore, it is not possible to understand the
specifics of the moral theology of a given era without entering into kairos, which, whether desirable or not, leaves its mark on moral theology.
Here is neither the time nor the place to describe all of the manifestations of the relationship between moral theology and society and Moral
culture throughout history.5 For the purpose of this article it is sufficient Theology
to refer to a few examples. Without a doubt, a general social situation
(i.e., the historical and cultural context) determines which issues moral
theology will take up and emphasize (e.g., During the first centuries
of Christianity, the persecution of Christians led to the development
of the theology of martyrdom and imitation of Christ in the moral life
through suffering6). In turn, the systemic context influences whether
certain issues are up for discussion and whether these issues will be
connected to a complete concept of the moral life (e.g., legalism reduces
all of morality to obedience or disobedience to the law).7
Here we arrive at the question: What is the context from which
current moral theology has arisen? In the introduction of his essay, Benedict XVI states that the context is a crisis of faith and of
the Church.8 Later, he defines this context as “the dissolution of the
Christian concept of morality [as well as .... the] the dissolution of the
teaching authority of the Church.”9 Not only did people not listen to
the Church, the Church was forced into silence on matters of morality. In short, according to Pope Emeritus Benedict XVI, contemporary
sociocultural changes aim to provoke a crisis of faith and even to question the faith of the Church. All of these changes, particularly those
3

Por. J. Nagórny, “Natura teologii moralnej,” in Polska teologia moralna czterdzieści
lat po Soborze Watykańskim II, eds. J. Nagórny, J. Gocko, Lublin 2006, pg. 110;
I. Mroczkowski, Teologia moralna. Definicja – przedmiot – metoda, Płock 2011,
pg. 42.

4

Por. John Paul II, Encyclical Veritatis Splendor, no. 112. Hereafter abbreviated
as VS.

5

Historians of moral theology describe this issue in detail. See, for example:
F. Greniuk, “W jakiej mierze teologia moralna w różnych okresach swych dziejów
była nauką o Bogu?” in Ks. Franciszek Greniuk. Studia z teologii moralnej,
Sandomierz 2006, pgs. 217-218.

6

Por. J. Pryszmont, Historia teologii moralnej, Warsaw 1987, pg. 19.

7

Por. F. Greniuk, Teologia moralna w swej przeszłości, Sandomierz 2006, pgs.
28-29.

8

Por. Benedict XVI, The Church..., Introduction.

9

Ibid, II.1.
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meant to deeply shock individuals, are directed precisely toward this
aim. Those behind these changes also strive to present the Church as
unreliable in Her moral teaching.
These changes did not arise today; rather, they began much earlier
in the 1960s when, as Benedict XVI says, an “egregious event [the
sexual revolution] occurred, on a scale unprecedented in history.”10
In essence, the sexual revolution sought to change how people approached human sexuality. The previously held standards for human
sexuality were destroyed and the norms collapsed. The aim of those
who brought about these changes was to achieve absolute sexual freedom. This approach to sexuality then provoked a spiritual crisis, one
of the results of which was an extensive collapse in vocations to the
priesthood.11 Those behind the sexual revolution achieved their goal
extensively throughout Western Europe and, today, partly in Poland.
The dissolution of the Christian concept of morality is taking place
in a newer and more radical way today. These changes affect different
areas of life, and are evident in practical actions. They have not only
wreak religious and moral indifferentism, but also mounted an (even
physical) attack on the sacred sphere, which can be seen both in the
vocation crisis and in the way that people encourage and praise those
who abandon the priesthood. The biblical figure of the accuser is an apt
representation the radicalism that is characteristic of the contemporary sociocultural changes that have been taking place. In this regard,
Pope Benedict XVI refers to the Book of Revelation where the devil
is depicted as the accuser “who accuses them before our God day and
night” (Rev 12:10). This passage clearly brings to mind the story of Job
whose righteousness before God Satan strives to belittle by claiming
that it is merely external (see Job 1 and 2:10; 42:7-16). The pope applies this image to today’s situation: Job represents Jesus Christ and
the Church. Modern accusers, writes Pope Emeritus Benedict XVI,
strive to discredit the Church in Her entirety and, in so doing, draw
people away from Her.12 As current statistics prove, these individuals
and entities’ efforts are very effective.13 They no longer want to see
10

Por. Ibid, Introduction.

11

Por. Ibid, I.1.

12

Por. Ibid, III.3.

13

The Institute for Statistics on the Catholic Church conducts studies on the religiosity of Poles. The results of these studies indicate that, not only are there
fewer vocations to the priesthood, but so too are fewer people participating in
Mass on Sundays and accepting the Church’s teachings on certain moral issues.
Por. http://www.iskk.pl/
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witnesses and martyrs—people who defend God with their lives and
suffering—within the Church. Instead, both national and international
institutions work together to “accuse” the Church.14
And so what approach to moral theology can address the challenges
posed by the sociocultural changes that have and continue to take
place? In order to answer this question, it is first necessary to consider
Pope Benedict XVI’s assessment of moral theology.
Moral

Theology

The Crisis of Faith and the Crisis of Moral Theology
When analyzing what occurred during the 1960s, Benedict XVI
points out that Catholic moral theology collapsed after the sexual revolution.15 It is important to recall that this took place after the Second
Vatican Council, which was—at least theoretically— supposed to be
a time of renewal of moral theology. In practice, however, a serious
crisis within moral theology and its disciplines took place, and Pope
Emeritus Benedict XVI perceives this crisis to be the source of the
Church’s defenselessness against societal changes that have taken
place since then.
The Second Vatican Council unequivocally demanded that moral
theology be renewed through a scriptural approach.16 In practice,
however, this approach practically abandoned natural law, upon which
moral theology had previously been based, and made sacred Scripture,
which had formerly cited for background, the focus. It soon became
apparent, however, that moral theology could not be systematically
understood and presented through Scripture and that a solely biblical approach was unable to sufficiently respond to the moral crisis.17
The paradigm of this moral theology that upheld that morality could
be defined solely by the aims of human action proved to be the second
way in which this approach was insufficient. As Pope Emeritus Benedict XVI asserts, “While the old phrase ‘the end justifies the means’
was not confirmed in this crude form, its way of thinking had become
definitive.”18 Rejecting the existence of absolute good and absolute
evil and asserting that relative value judgments that are contingent
14

Por. Benedict XVI, The Church..., I.1.

15

Por. Ibid. I.2.

16

Por. Second Vatican Council, Decree on Priestly Formation Optatam Totius,
no. 16. Hereafter abbreviated as OT.

17

Here Benedict XVI gives the example of Schüller, who unsuccessfully tried to
develop a morality based entirely on Sacred Scripture. The Church..., I.2.

18

Benedict XVI, The Church, I.2.
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on the circumstances instead were only the tip of the iceberg of this
crisis, which culminated in people’s questioning the Magisterium of
the Church’s role in theology. Theologians themselves also forbid the
Church (bishops and the pope) from determining whether certain
actions are exteriorly good or evil. Moreover, the hypothesis that “the
Magisterium of the Church should have final competence (infallibility) only in matters concerning the faith itself gained widespread
acceptance; (in this view) questions concerning morality should not
fall within the scope of infallible decisions of the Magisterium of the
Church.”19
The crisis of moral theology became very apparent in its view on
the faith. Even theologians treated the faith as a theory that could
not be applied to real life and, therefore, forced the Church to remain
silent on matters that concerned the line between good and evil, truth
and lies. Theologians questioned the Christian property and specifics of morality and sought moral parallels in other religions instead.
The culmination of the crisis of moral theology occurred in the 1980s
and 1990s when moral theologians rejected absolute moral norms,
focused on the purpose of human action, repudiated the authority of
the Church, and made “conciliarity” the norm. Along with the moral
crisis (or, rather, collapse) of moral theology, the moral decline of particular individuals and society at large occurred to such a degree that
moral theology could not respond to this crisis.
At this point, one might wonder to what extent the devastating crisis
in moral theology affected Poland. Fortunately, the situation in Poland
was considerably better than in other countries due to the fact very
few theologians in Polish seminaries and theology departments, proposed (like Franz Böckle, as Pope Emeritus Benedict XVI mentioned
by name in his essay) hypotheses that asserted that actions that are
in every circumstance and case absolutely morally evil exist. Unlike
theologians in the West, Polish moral theologians did not criticize
Pope John Paul II’s assertions in his encyclical Veritatis Splendor that
absolute moral goods and evils exist.20 In addition, Polish theologians
19

Ibid.

20

This criticism is conveyed in the publication Za i przeciw encyklice Veritatis
splendor. Echa w prasie francuskiej by Jan Choroszy (Wrocław–Lupstein 1994).
On the other hand, the book Wokół encykliki Veritatis splendor, ed. J. Merecki,
Częstochowa 1994 presents a positive reception of this document in Poland.
Topics and Church documents on morality have been contested much more
in the West. A. Marcol writes more broadly on this topic in the article “Urząd
nauczycielski Kościoła a teologia moralna w ostatnim 40-leciu,” in: Polska teologia moralna czterdzieści lat po Soborze Watykańskim II, op.cit., pgs. 35-37.
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incorporated Scripture into their approaches to moral theology without unequivocally disregarding moral theology’s foundation in the
natural law. Polish moral theology has always been doctrinally sound,21
and it is for this reason that Polish moral theology is often accused of
being too faithful to the Church and to the pope.
Despite everything, the moral crisis did not end. The outlooks and
changes that have occurred in the West since the 1960s have made Moral
their way to Poland with perhaps even greater strength and attack Theology
society and culture with even greater force. The questions, therefore,
remain: What approach to moral theology is able to withstand such
attacks? Does such a theology even exist? What elements should a
theology of man and his actions have and what should this theology
be so that it can assist man in facing these changes and counteracting the evil that is often hidden (or sometimes even very evident and
attractive) in them.

The Determinants of a Moral Theology that Can
Withstand Modern Sociocultural Changes
The turbulent course that contemporary sociocultural changes have
taken has given rise to a desire to create a new Church and a new theology within some parts of Europe and the world.22 As Benedict XVI
points out, such experiments are nothing new, and when they have
occurred, they always ended in failure. As he writes, “Only obedience
and love for our Lord Jesus Christ can point the way.”23 The theology
that Benedict XVI proposes must be based on the Bible. It is a paradoxical that it is necessary to remind ourselves of this truth today, as
if another theology had once existed. Sadly, the reality is that another
approach to theology does exist for some people. These individuals
try to create their own “theology” that differs greatly from the theology that flows from Revelation and is based only on the democratic
principle of the majority and method of negotiation.
21

Por. F. Greniuk, “W poszukiwaniu tożsamości polskiej teologii moralnej,” in:
Ks. Franciszek Greniuk. Studia z teologii moralnej, pg. 41; S. Olejnik, “Wokół
przed- i posoborowej odnowy teologii moralnej. Relacja uczestnika,” in: Polska
teologia moralna czterdzieści lat po Soborze Watykańskim II, op.cit., pgs. 13-29.
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For example, the “synodal way,” which means that ecclesiastics or other delegates assemble to discuss and make decisions on questions of the faith and the
Church’s teachings on morality (including sexual ethics), was initially proposed
by the German bishops in the spring of 2019 is an example of this desire.
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The Pope synthesizes the content of faith set forth in the Bible as
follows:
the Lord has initiated a narrative of love with us and wants to subsume
all creation in it. The counterforce against evil, which threatens us and
the whole world, can ultimately only consist in our entering into this
love. It is the real counterforce against evil. The power of evil arises
from our refusal to love God. He who entrusts himself to the love of
God is redeemed. Our being not redeemed is a consequence of our
inability to love God. Learning to love God is therefore the path of human redemption.24

Moral
Theology

Pope Benedict XVI emphasizes the special place that love has in
the history of salvation and, therefore, in theology. This love is the love
that God first bestows on man, and the love that flows as man response
to his Creator and Savior. Since, according to Benedict XVI, love is
precisely the antidote to evil, it would be wrong to characterize the
moral life as man’s autonomous struggle against evil and striving for
his own perfection. Here, then, is the first assertion of a theology that
can respond to sociocultural challenges: the primacy of love.
Elaborating on the basic content of Divine Revelation, Pope Benedict XVI points to the fundamental gift of faith, which is the certainty
that God exists and, even more, reveals Himself and makes Himself
known.25 This is the truth that must determine the standards of the
good and evil of human behavior. The basic task of theology in general (and moral theology in particular) is to restore to man the human
awareness of the truth that God, who “is,” simultaneously creates and
is love. When seeking the determinants of a moral theology that is able
to adequately respond to contemporary challenges, it is important to
remember that contemporary society does not know God and treats
Him as if He does not exist. In such societies, it is as if God has died.
He is absent from the public sphere. Along with God, true freedom
has died and the dividing line between good and evil—the measure
of humanity—has disappeared. What is evil and destroys man has
become the norm. God has become a private matter of the minority.26
Within theology God is also taken for granted as a given, but in reality—as Benedict XVI conveys—modern theologians do study Him.
As a result, the topic of God seems so unreal and so far removed from
the very things that concern us.27 In this way, the Holy Father seems
24

Ibid.

25

Ibid.
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Ibid.
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Ibid.
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to return to the old question: Is a theology without faith possible? His
response to this question is an unequivocal “No.” Rather than becoming the masters of faith, we should allow ourselves to be renewed and
mastered by it.28 Since atheism has proved itself to be destructive to
both man and society, moral theology cannot remain silent about God.
Rather, instead of ignoring God like some unreal platitude, moral
theology must learn again and teach others to acknowledge that God Moral
is the foundation of life. Moreover, moral theologians should make it Theology
their task to turn to God and live in Him. In this way, moral theology
has a very practical aim, even though—according to Pope Emeritus
Benedict XVI—speaking about God does not seem practical. For, is
not the topic of responsibility, particularly responsibility before God,
directed toward a Christian praxis—something of which moral theology cannot be accused?29
Pope Benedict XVI points out the close relationship between the
moral life (as well as moral theology) and the sacraments, especially the
Eucharist.30 Proper participation in the Eucharist renews man’s faith,
which, in turn, bears spiritual fruit in his life. The modern approach to
faith and the sacraments reveals a broader problem of modern man’s
approach to the Church in general. Like God, the Church has died in
souls. Today the Church is universally perceived as a kind of political
machine. People speak about the Church exclusively in political terms.
This way of speaking is, unfortunately, common among bishops and
theologians who consider the Church a failure that they need to take
in hand and form anew. Pope Benedict XVI warns against such an
attitude: “But a self-made Church cannot constitute hope.”31
The sexual revolution and its effects as well as the moral theology
that has arisen in its wake prove that descriptive ethics does not work
during particularly turbulent sociocultural change. In an age where
norms have collapsed, moral theology must be normative, meaning
that it must courageously present and substantiate norms, formulate
moral principles, and even defend values.32 During this revolution,
people and moral theologians compromised, and this compromise has
resulted in consequentialism and relativism. By determining whether
a particular action is good solely by analyzing the anticipated effects of
28

Ibid, III.2.
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Por. T. Zadykowicz, “Chrystopraksyzm refleksji teologicznomoralnej,” Roczniki
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a concrete choice, the faithful were led to question whether absolutely
immoral behaviors exist, meaning those actions that go against values
determined by reason and Revelation are in every circumstance and
in every culture. These kinds of moral theological “experiments” had
considerably more negative effects than those stated here.
As mentioned above, Polish moral theologians did not vehemently
oppose the Church’s doctrinal texts like moral theologians in other
Western countries did. The Western approach to moral theology that
was characteristic of the end of the 20th century is sometimes still
being proposed today, especially by those who form popular opinion
and among those who are in positions of authority. According to these
entities and individuals, the Church must remain silent regarding the
line that separates good and evil.
What, therefore should this Polish (and not only Polish) moral theology for today’s times look like so that it does not share in the same
fate as the theology developed during the latter half of the 20th century? According to Benedict XVI, this moral theology should primarily preserve its Christian quality and Catholic specifics. This means,
therefore, that moral theology must acknowledge the biblical roots
of morality. The response to the modern sociocultural changes that
have taken place must be a renewal of moral theology by nourishing
it through the Bible—in other words, a (re)biblicization that, however,
does not mean Biblicism and, therefore, does not reject the reason
of natural law. As a result of this “biblicization,” moral theology will
cease to be the study of man and will become once again the study
of God who loves man and calls him to “[bear] fruit in charity for the
life of the world.”33
Both today and always Catholic moral theology is specifically ecclesial. In other words, moral theology must be cultivated within the
Church. Furthermore, it must present the Church as a community and
instrument through which God saves man.34 It must acknowledge the
authority of the Magisterium of the Church in questions of faith and
morals, rather than trying to create a new Church. Within the field
of Catholic moral theology, theologians should not strive to create a
new modern “catholicity.” Pope Emeritus Benedict XVI speaks very
decisively about such attempts: “The idea of a better Church, created
by ourselves, is in fact a proposal of the devil, with which he wants to
lead us away from the living God, through a deceitful logic by which
33

Por. Second Vatican Council, OT, no. 16.
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we are too easily duped.”35 The task of moral theology is to help man
discover the living Church and recognize Her witnesses. The Church
must realize its role as the “light among peoples and as a force in service against the powers of destruction.”36
Today moral theology should demonstrate the close relationship
between faith and morality. It should be based on faith, which is also an
important legal asset that must be defended and strongly emphasized Moral
in a particular way today.37 For, we live in a time when we must defend Theology
faith and morality. In this way, moral theology is also a field that has
its own type of apologetics. Benedict XVI warns against a “false form
of apologetics” that—as he says—proclaims neither the existence of
good and evil in the world nor permits the consideration that good
will have the final victory at the end of time.38 Moral theology must
serve the Truth. It cannot be made into “conciliarity” in the negative
sense. Such conciliarity would involve criticizing or even rejecting
everything that has come before, replacing tradition with something
new, and being radically open to the world.39
It is necessary to restore a social character to morality and moral
theology. It seems that, after the post-conciliar reorientation in this
direction,40 morality became too individualistic once again. Moreover,
this morality should take on anew a participatory view of freedom and
show how secularism is a threat to such freedom. In order to respond to
a demoralized culture, this moral theology also should not fear to present morality as new and different way of living that must necessarily
be protected from widespread and commonly accepted ways of living.
Benedict XVI also warns against the intellectual pride of those
who consider themselves clever.41 He mentions this as a brief digres35
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Benedict XVI attributes these features to an incorrect understanding of the
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II tysiąclecia, eds. J. Nagórny, K. Jeżyna, Lublin 1998, pgs. 123-150; “Teologia
moralna społeczna jako nowy obszar badań teologii moralnej po Soborze
Watykańskim II,” in: Polska teologia moralna czterdzieści lat po Soborze
Watykańskim II, op. cit., pgs. 183-194; Nauka społeczna Kościoła w poszukiwaniu
własnej tożsamości, Warsaw 2013, pgs. 88-111.
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sion when commenting on what Jesus said about scandalizing and
confounding the faith of the “little ones,” meaning common believers
(por. Mk 9:42). I do not think that it is too much to assume that Pope
Emeritus Benedict XVI was addressing these words to moral theologians: let us not seek cheap popularity by shocking and scandalizing
the “little ones” with the things that we say on the internet, in this or
that magazine, or on a particular television station. It is our task to
participate in the munus propheticum of Christ and the Church—to
proclaim the Commandments and Christ’s love; teach the norms that
the Church upholds; seek deeper rational substantiations for the
Church’s teachings; convict others about the validity and importance
of Her precepts; expose the biblical foundations, ethical meanings,
and anthropological motivations of Her moral doctrine; and present
people with new arguments in favor of believing and living in accordance with the faith42 rather than seeking their own satisfaction by
being approved of and praised.

***
Cicero once wrote, “History is life’s teacher.” When analyzing the
mutual relationship between the moral and theological crises of the
past, it is worthwhile to question what kind of moral theology today
would be able to withstand the fate of the theology that was developed
in the latter half of the 20th century. While the features mentioned above
certainly would not stop destructive sociocultural changes, and while
many people will not readily consider the response of this particular
moral theology sufficient and convincing, our identity and fidelity (or
infidelity) to Christ, the Church, and man are at stake.
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Preparation for Marriage and Family Life
in Pope Francis’ Apostolic Exhortation
Amoris Laetitia

Pope Francis’ teaching on preparation for marriage and family life in his Apostolic Exhortation Amoris Laetitia reflects his concern for providing engaged
couples with a holistic human and Christian formation that will preparing them
to responsibly realize their vocation to marriage and family. This task is particularly important because families today are broken and the value of marriage
is under attack. The environment in which engaged couples are immersed
is very important in the process of preparing them for marriage and family
life, since it is the place where the personality of the new family members is
formed. For this reason, Pope Francis offers new pastoral initiatives that aim at
increasing the effectiveness of marriage preparation by engaging missionary
families and the families of the engaged couples as well as “a variety of pastoral
resources.” In his exhortation, Pope Francis shows the importance of freedom
of choice, fidelity, and the indissolubility of the marriage bond. He also points
out the importance of having the proper approach to the marriage celebration and wedding reception. Pope Francis encourages engaged couples to
opt for modest and simple celebrations “in which love takes precedence over
everything else” (AL 212) because love has the power to unite spouses if it is
“strengthened and sanctified by grace [of the sacrament]”.
Key words: remote preparation, proximate preparation, immediate preparation, missionary families, families of fiancés, pastoral resources, vocation,
sacrament of marriage, assistance, signs of the rite, Amoris Laetitia.
Despite the prolonged public disputes that criticized Pope Francis’
Apostolic Exhortation Amoris Laetitia after its publication on April
8th, 2016, the entire document confirms past ecclesial teaching on
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marriage and family. The document also takes into account ongoing
social, cultural, and religious conditions and changes while simultaneously presenting new and often difficult pastoral tasks in the light of the
Gospel and the Church’s Tradition.1 In his exhortation, Pope Francis
confirms the Pontifical Council for the Family’s teaching presented in
the document Preparation for the Sacrament of Marriage that “preparation for marriage, for married and family life, is of great importance
for the good of the Church.”2 Such preparation it is also significant for
the Christian community to function properly. Pope Francis’ emphasis
on preparation for marriage and family life arises from the fact that
“in the past, this preparation could count on the support of society
which recognized the values and benefits of marriage” (1). While the
Synodal fathers also pointed out that, despite many signs that a crisis in marriage is occurring, “the desire to marry and form a family
remains vibrant, especially among young people.”3 For this reason, it
is necessary to thoroughly examine the current situation of married
couples and families and take the necessary action to adjust accordingly the remote, proximate, and immediate preparation of couples
for marriage and family life.
This article focuses on the validity of Pope Francis’ teaching on the
preparation of couples for marriage and family life as well as new
initiatives that aim to improve the condition of contracted marriages.

Suggestions Concerning Remote Preparation
The first stage in preparing couples for marriage and family life is
the remote stage. The Polish Episcopal Conference provides pastoral
indications concerning the remote preparation in the Dyrektorium
Duszpasterstwa Rodzin [Directory for the Pastoral Care of Families].
These indications suggest that “the process should begin in childhood
and continue throughout further stages of education and catechesis.”4
During this stage, the child should be helped to grow in maturity. The
1

See A. Nadbrzeżny, “Sakramentologiczne implikacje adhortacji Amoris laetitia,” in: Towarzyszyć małżeństwu i rodzinie. Inspiracje adhortacji apostolskiej
Amoris laetitia dla duszpasterstwa rodzin, ed. J. Goleń, Lublin 2017, pg. 65.

2

Pontifical Council for the Family, “Preparation for the sacrament of marriage,”
in: Posoborowe dokumenty Kościoła katolickiego o małżeństwie i rodzinie, vol.
II, ed., K. Lubowicki, Cracow, no. 1, pg. 389. Abbreviated hereafter as PSM.

3

Third Extraordinary General Assembly of the Synod of Bishops, Relatio Synodi,
no. 2 (Accessed 10.18.2014).

4

Polish Episcopal Conference, Dyrektorium Duszpasterstwa Rodzin, Warsaw
2003, no. 19, pg. 23. Abbreviated hereafter as DDR.
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remote stage is an important phase that each person must go through
in order to become a fully mature spouse and parent (see AL 208).
Family is the first context and parents are the primary educators
responsible for preparing children and young people for marriage and
family life. During childhood, a child witnesses and receives the basic
example of family life. However, according to Amoris Laetitia, Pope
Francis desires to involve not only the family of origin but also the
missionary families, the families of the fiancés, and various “pastoral
initiatives” in the process of the remote preparation (AL 208).
The vocation of family life is not separate from the missionary vo- Pastoral
cation. The family apostolate consists not only in being a witness to Theology
Christian life in one’s place of residence but also to people in other
lands. Missionary families play an important role in this regard. Pope
John Paul II sent out the first families from the Neocatechumenal Way
as missionaries in other countries on January 15, 1986. This missionary activity is a means for families to realize the aims of the Neocatechumenal Way. After reflecting deeply on the needs of the Church
and discerning that there were no obstacles in their own families,
these missionary families freely express their willingness to be sent
out by their bishop who, in turn, commissions them to a place in need
after they participating in a solemn celebration. Missionary families
should serve as a model of the Christian family in responding to the
challenge of secularization and atheism in many European countries.
They should also be an example of what it is to respond to the call of
the new evangelization on different continents. Missionary families
settle in places where people do not know Christ or places where their
presence is indispensable.5 A priest accompanies a missionary family,
and the places to which they go are indicated in the personal invitations that they receive from their bishops. The families often settle in
dangerous neighborhoods, find jobs to support the family, and try to
establish relationships with their neighbors and the inhabitants of a
given place. The Catholic Church’s presence in this manner resembles
the families who accompanied Saint Paul on his missions.6
Pope Francis also includes the families of engaged couples when
mentioning other forms of help during the process of the remote
5

Neocatechumenal Way, “Families in mission,” in Statute, Definitively approved
on May 11, 2008, Feast of Pentecost, Art. 33, § 1, § 2, and § 3. http://www.rmmstoronto.org/wp-content/uploads/2018/07/Statute-of-the-Neocatechumenal-Way.
pdf

6

J. Kociszewska. “Rodzina na misjach,” in: https://kosciol.wiara.pl/doc/495094.
Rodziny-na-misjach (Accessed 11.04.2019).
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preparation.7 In this regard, the Pope primarily means the families
who have educated the engaged couple and spouses. These families
are particularly important in this day and age because the family faces
various crises. Therefore, it is important for the families to instill lasting
values and be built upon mutual love and openness to life (children).
Parents of families should also ensure that they understand and live
out the sacrament of marriage, which is the basis of the family, the
nation, and state.8
According to this understanding of marriage and family, the Church
and parents should emphasize the communal practice of virtue in the
spiritual life of the family. From a Christian point of view, spiritual life is
connected with the realization of the vocation to holiness. The Second
Vatican Council recalls that everyone in the Church is called to holiness (LG 39). Therefore, the married couples and families who make
up “the domestic Church” are called to work out their own model of
life with God.9 Parents play an important role in helping their children
and young people grow in perfection by serving as role models through
their behavior, their way of life, the manner in which they solve problems, as well as the standards and rules that they set for themselves
and for others. In this way, remote preparation also further influences
the culture of family life within the community.
In his Apostolic Exhortation Amoris Laetitia, Pope Francis points
out pastoral resources that are important in the remote preparation
of engaged couples for marriage and family life. In addition to the
activity of missionary families and the help of the engaged couple’s
families, these pastoral resources should include “example[s] and good
advice” that will lead children and young people to mature married
love (AL 208). The parents’ personal example of emotional closeness
and shared life help form within the child the proper image of marriage
and family. Children who observes its parents’ mutual relationship
that is full of tenderness, understanding, respect, and love learns the
proper behavior that they, in turn, can pass on to their own children
when modeling marriage. In his Exhortation Familiaris Consortio,
John Paul II taught about pastoral accompaniment, highlighting that
“the Church’s pastoral action must be progressive, also in the sense
7

See Polish Episcopal Conference, Służyć prawdzie o małżeństwie i rodzinie,
Warsaw 2009, no. 101, pg. 22. Abbreviated hereafter as SPMR.

8

See A. Sarmiento, Małżeństwo chrześcijańskie. Podręcznik teologii małżeństwa
i rodziny, trans. P. Rak, Cracow 2002, pgs. 113-117.

9

M. Brzeziński, “Życie duchowe rodziny,” in: Rodzina jako Kościół domowy, eds.
A. Tomkiewicz, W. Wieczorek, Lublin 2010, pgs. 333-334.
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that it must follow the family, accompanying it step by step in the different stages of its formation and development” (65).10
In remote preparation Pope Francis emphasizes that it is important
for priests to organize conferences in which young people can voluntarily participate. The conferences should focus on “the primary
objective [which] is to help each to learn how to love this very real
person with whom he or she plans to share his or her whole life” (AL
208). The Pope also points out this issue because the modern world
diminishes the value not only of human love between spouses but
also of the main source of love: the family. For this reason, it is worth- Pastoral
while to return to the basic anthropological truth that “God created Theology
humankind in his image, in the image of God he created them; male
and female he created them” (Gen 1:27). God created man out of love
and for love; therefore, love was inscribed into man’s fate and became
the condition for human development.11
Man should understand that self-acceptance and self-love are the
basis for learning to love. People who are not able to form a proper
relationship with themselves are often a burden to their families and
friends and create medical, economic, and primarily interpersonal
problems. Another reason why people should love themselves is the
fact that love gives them the strength, hope, and endurance necessary
to deal with and solve every problem and work on their character. The
third reason why self-love is important is because it enables people to
care for others, since a person cannot love someone else unless he loves
himself in a mature way. The more a person learns to love himself in a
mature way, the greater the chance that he will maturely love others.12

10

See G. Pyźlak, “Towarzyszenie rodzinom po rozpadzie,” in: Towarzyszyć
małżeństwu i rodzinie. Inspiracje adhortacji apostolskiej Amoris laetitia dla
duszpasterstwa rodzin, pgs. 392-397; Ibid, “Towarzyszenie duszpasterskie
małżonkom i rodzinom,” Roczniki Teologiczne, vol. LXV, 2018, fasc. 6, pgs. 123136; A. Bajer vel Bojer, “Przygotowanie do małżeństwa w ujęciu Jana Pawła II
i papieża Franciszka,” Łódzkie Studia Teologiczne 27 (2018) 2, pgs. 155-164.

11

In his exhortation Redemptor Hominis, John Paul II states the fact that “Man
cannot live without love. He remains a being that is incomprehensible for himself, his life is senseless, if love is not revealed to him, if he does not encounter
love, if he does not experience it and make it his own, if he does not participate
intimately in it” (10).

12

J. Szyran, “Ku miłości dojrzałej,” Collectanea Theologica 73:2003, no. 3, pg. 148;
see A. Sawicka, Przygotowanie do życia małżeńskiego i rodzinnego. Studium
z duszpasterstwa rodzin na podstawie badań maturzystów archidiecezji lubelskiej,
Lublin 2019, pgs. 14-23 (typescript).

90

Rev. Grzegorz Pyźlak

Suggestions Concerning Proximate Preparation

Pastoral
Theology

Proximate preparation is the next step in the process of preparing
engaged couples for marriage and family life. In his Apostolic Exhortation Amoris Laetitia, Pope Francis highlights the importance of
long-term assistance which, in conjunction with the elements of the
proximate preparation, should convict future spouses to “not view the
wedding ceremony as the end of the road, but instead embark upon
marriage as a lifelong calling based on a firm and realistic decision
to face all trials and difficult moments together” (AL 211). In light of
Pope Francis’ words, it is difficult to determine when young people consciously prepare for their future marriage. In their family home they
undergo preparation passively. Therefore, it is important to ensure
that during proximate preparation young people who are preparing
for the sacrament of marriage obtain the proper knowledge and skills
necessary to live a conjugal and family life held in common.13 Within
the Church in Poland, engaged couples receive advice from the Directory for the Pastoral Care of Families, which stresses certain issues
that are discussed during the catechesis that the Church offers during
proximate preparation. In addition to the theology of marriage and the
family, the syllabus should include threats to family life and methods
to save the family. The syllabus should also present ways to organize
associations and participate in the groups that provide deeper formation. During proximate preparation, marriage preparation participants
should be taught about Natural Family Planning within the context
of the sanctity of human life as well as responsibility for the future
of the state and of the Church. Retreats should also be organized in
order to broaden married couples’ knowledge in the areas mentioned
above (DDR 25).
In his Apostolic Exhortation Amoris Laetitia, the Pope mentions that
it is important emphasize that marriage is a vocation. When marriage
is understood as a vocation, then it is clear that it is meant for two
people and, consequently, should be lived out by two mutually consenting persons. Marriage is the only sacrament in which two people are
responsible for carrying out its obligations and ensuring its success.
When discussing the vocation to marriage, it is important to recall
that God Himself gives life to man. The vocation to marriage aims
at starting a family and it consists of two elements: a gift and a task.
The gift is a calling for “communion”—that is for the stability of the
covenant of marriage so that it will last until the death of one or both
13

E. Sujak, Kontakt psychiczny w małżeństwie i rodzinie, Wroclaw 1983, pgs. 66-67.
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of the spouses.14 The task is the response to call to the mission of the
vocation, which is limited mainly to this life on earth. The vocation
to marriage is first and foremost a vocation to love. The Pastoral Constitution on the Church in the Modern World: Gaudium et Spes teaches
that marriage is a particular kind of love that aims at a particular and
deep community of life and love (47, 48). Thanks to their love, the
spouses help each other grow through their gift of self because love
means both giving and receiving a gift. In its essence, this particular
gift of self from one person to the other should be permanent and irrevocable. Furthermore, God calls the spouses to holiness. Through Pastoral
God’s will all spouses are called to love—to sanctify their lives in mar- Theology
riage. Therefore, the essence of the Christian vocation is a dialogue
of freedom between God and man—a dialogue that is carried out by
man’s free choice (see CCC 1603).15
Premarital pastoral care as well as the pastoral care of marriage
help couples form and maintain the marriage bond through growth
in mature love and by overcoming difficult moments in their marriage
and family life (AL 211). Pastoral care, which is addressed in pastoral
theology, can be divided into ordinary and extraordinary pastoral care.
The pastoral care of families, which is considered ordinary pastoral
care, is according to K. Wojaczek, “the activity of the Church, which
fulfills its missionary role in relation to the family, encompasses all of
the stages of the family’s development and the entire content of family
life with regard to the sacramental nature of marriage and the ecclesial
dimension of marriage and the family.”16
The premarital courses that Pope Francis mentions in Amoris Laetitia are the main source of help for those who are preparing for marriage
and family life. By participating in these lectures and workshops as
14

In Pope John Paul II’s Letter to Families, the Catholic Church’s teaching on
the concept communio personarum (communion of persons) makes it possible
to fully understand the intrinsic nature of marriage and the family (7). The
concept communio sets forth the way that people mutually are and act in relation to each other—a way of being and acting through which they mutually
confirm and affirm each other, thereby creating the most intimate community.
Communio personarum is a community of unity, of which only those who truly
love, meaning those who live and realize mature love, are capable. M. Sztaba,
“Małżeństwo i rodzina jako ‘communio personarum,” in: https://www.niedziela.
pl/artykul/15180/Malzenstwo-i-rodzina-jako-communio (Accessed 11.08.2019).

15

See G. Pyźlak, “Marriage as a vocation,” Rocznik Teologii Katolickiej, vol. XV/2
R 2016, pgs. 163-164.

16

K. Wojaczek, “Koncepcja duszpasterstwa rodzin w Familiaris consortio,” in:
Małżeństwo i rodzina w świetle nauki Kościoła i współczesnej teologii, ed. A.L.
Szafrański, Lublin 1985, pgs. 275-276.

92

Pastoral
Theology

Rev. Grzegorz Pyźlak

well as doing their own individual work, engaged couples can deepen
their knowledge of marriage and the family. Pastoral care of married
couples can include gathering engaged couples who want to discover
and experience the gift of the sacrament of marriage; perceive and
understand its value, beauty, and holiness; and share the experience
of their life together. It is important for married couples to discover
the essence of marriage and of the Catholic family in the spirit of the
Gospel and the teaching of the Church.17
Premarital pastoral care and the pastoral care of marriage should
favor the pastoral care of the marriage bond. In order to understand
how to build and strengthen this bond, it is first necessary to understand what the marriage bond is and how to establish it in marriage
and family life. The marriage bond is the basic element that integrates
marriage and the condition for the mental health and well-being of the
spouses and for their ability to function in society and in the world.
The essential elements of this bond are: the relationship between the
spouses as well as their common passions, life goals, and their commitments arising from their efforts to meet their economic, social,
psychological and professional needs.18 The marriage bond also plays
a very important role in how a couple functions. It is particularly important that the correct bond be personal and strengthened by love,
trust, care, responsibility, an attitude of giving, and mutual openness.
Furthermore, mutual understanding and honesty are very important in
the family bond. The most important feature of this bond is closeness,
cordiality, directness, and intimacy, which should all lead to internal
family cohesion as well as mutual help and cooperation.19 Priests who
are responsible for proximate preparation have an important role to
play, since they should determine when proximate preparation takes
place and present it as a means of establishing a bond with Jesus Christ
and building a relationship with Him and, through His grace, building
the foundation for constancy in a sacramental marriage.20
17

See Kursy przedmałżeńskie, in: http://duszpasterstworodzin.pl/dla-narzeczonych/kursy-przedmalzenskie/; Duszpasterstwo małżeństw, in: http://
bytom.jezuici.pl/index.php?option=com_content&view=category&layout
=blog&id=53&Itemid=178 (Accessed 11.08.2019).

18

See M. Ryś, Psychologia małżeństwa w zarysie, Warsaw 1999, pg. 58.

19

M. Ryś, “Więź rodzinna,” in: Wychowanie do życia w rodzinie. Słownik pojęć,
ed. K. Ostrowska, Cracow, pg. 122.

20

Priests have a particular role to play in supporting married couples who are in
crisis. Through their spiritual help, the process of discernment, administering
the sacraments, and awakening in the spouses an awareness of God’s presence
in their marriage, priests can help heal the marriage bond. Therefore, the tasks
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Pope Francis highlights that, in addition to doctrinal beliefs, the
spouses should be offered “practical programmes, sound advice,
proven strategies and psychological guidance” as a source of support
(AL 211). In this regard, counseling centers should be established in
parishes, and the proper person, or, a married couple at best, should
be chosen to lead the counseling center and to provide information
campaign about the services that the center offers. One of the most important tasks (of many) of a counseling center is to provide support to
married couples and families who face difficulties. When establishing
such a counseling center, it is important to take into account a range Pastoral
of specific preventive measures that can support couples in properly Theology
developing their family life and help the spouses and parents to resolve
the difficulties that they encounter.21 In his teaching, the Pope adds:
“Marriage preparation should also provide couples with the names
of places, people and services to which they can turn for help when
problems arise” (AL 211).
However, while providing aid to spouses who face difficulties, “[i]t is
also important to remind them of the availability of the sacrament of
Reconciliation” (AL 211). The Polish Episcopal Conference’s document
Wskazania dla spowiedników w zakresie spowiedzi małżonków [Indications for Confessors Regarding the Confessions of Spouses] indicates
that, during sacramental confession, a priest should not only engage
in pastoral conversation, friendly talk, or psychological counseling
but he must also “be deeply aware and he should also inform the
penitent that confession is a sacrament of the Church, the essence of
which is a fruitful encounter with Christ and with His saving work.
In this sacrament, both the penitent and the confessor enter into a
of priests include: a) Identifying married couples and families in the parish who
are facing difficulties. This can be done, for example, during a pastoral visit,
meetings at the parish office, visiting the sick, meetings to prepare children for
the sacraments, etc.; b) Patiently and mercifully accompanying these married
couples and families–establishing and developing a pastoral relationship with
them—throughout the subsequent stages of their development. It is important
for priests to try to heal the spouses’ wounded feelings and make up for the
harm that they suffered while accompanying them; c) Showing them how to
obtain the Church’s help in their difficult situations. In such cases, diocesan
family counseling centers can provide specialized help. See the 5th Synod of
Bishops of the Diocese of Tarnów: Duszpasterstwo małżeństw i rodzin w diecezji
tarnowskiej, no. 60.
21

See Z. Narecki, Duszpasterstwo zwyczajne w parafii a urzeczywistnianie się
Kościoła, Lublin 2001, pg. 390; see J. Goleń, “Poradnictwo małżeńsko-rodzinne,”
in: Duszpasterstwo rodzin. Refleksja naukowa i działalność pastoralna, eds.
R. Kamiński, G. Pyźlak, J. Goleń, Lublin 2013, pgs. 387-389.
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supernatural sphere of [God’s] action.”22 Today, however, there is the
danger for the sacrament of Penance and Reconciliation to be reduced
to mere therapy. Priests must not succumb to contemporary trends to
offer penitents services that should be rendered by psychologists or
pseudopsychologists instead. In his service within the confessional,
the priest should remember that sacrament of Reconciliation is “God’s
action which is carried out through the ministry of the Church.”23 The
sacrament of Penance and Reconciliation takes away sin and restores
man to the state of grace if he has lost it. The sacrament also increases
grace in the person who confesses only venial sins.24
In his Apostolic Exhortation Amoris Laetitia, Pope Francis discusses
the couples’ preparation of the wedding ceremony. Fiancés and their
families mainly tend to focus on the external preparations such as: the
invitations, the proper clothing, the reception, and other details. Francis encourages engaged couples to take a different approach: “Don’t let
yourselves get swallowed up by a society of consumption and empty
appearances. What is important is the love you share, strengthened
and sanctified by grace” (AL 212). The Pope encourages couples to
celebrate the wedding modestly and simply and to allow love to take
precedence over everything else (see AL 212) because the love that is
received in the sacrament of marriage results in a breakthrough in life
on the couple’s way to salvation. Before marriage, spouses strive for
salvation alone; from the moment of their marriage onward, however,
they accompany each other and share the responsibility for each other’s salvation and the salvation of their children. This new dimension
of their life requires the power of the sacrament of marriage, which
is a special union with God in Christ, since this unity will bring the
spouses all the grace and charisms that they will need.25

22

Polish Episcopal Conference, Wskazania dla spowiedników w zakresie spowiedzi
małżonków [Indications for Confessors Regarding the Confessions of Spouses]
(01.26.1971), no. 3, in: https://opoka.org.pl/biblioteka/W/WE/kep/kkbids/pokuta1_26011971.html (Access 11.08.2019).

23

See A. F. Dziuba, Spowiedź małżeńska. Zycie małżeńskie a sakramentalna
posługa pokuty i pojednania, (Zagadnienia wybrane), Cracow 2002, pgs. 40; see
J. Bazylak, “Psychoterapia a sakrament pokuty,” Ateneum Kapłańskie 78:1986,
pgs. 79-86.

24

W. B. Skrzydlewski, Chrześcijańska wizja miłości małżeństwa i rodziny, Cracow
1982, pg. 124.

25

Ibid, pg. 125.
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Suggestions Concerning Immediate Preparation
Immediate preparation is also called short-term preparation for
marriage. In his Apostolic Exhortation Amoris Laetitia Pope Francis
recalls that “the couple should be encouraged to make the liturgical
celebration a profound personal experience and to appreciate the
meaning of each of its signs” (AL 213). The Pope indicates that the
power of the commitment “expressed by the words of consent and the
bodily union that consummates the marriage can only be seen as signs
of the covenantal love and union” (AL 213) of the future spouses which
Pastoral
no human power can complete. The real consent, which arises from Theology
the internal will of the spouses, is indispensable in validly contracting
marriage. However, the inner will is not enough; it must be expressed
externally by means of words. And, if it is not possible to express it by
words, then it can be expressed by means of signs.26 The Catechism
of the Catholic Church teaches: “[t]he Church holds the exchange of
consent between the spouses to be the indispensable element that
makes the marriage. If consent is lacking there is no marriage” (1626),
while the Code of Canon Law states that: “The consent of the parties,
legitimately manifested between persons qualified by law, makes marriage; no human power is able to supply this consent” (Can. 1057 §1).
The spouses make their marriage vows in the presence of a presbyter
or a deacon who assists them in contracting marriage as well as in the
presence of witnesses (see CCC 1630). The priest accepts their consent
in the name of the Church and he blesses their new conjugal union.
The consummation of the marriage complements the marriage vows
and is necessary for the validity of the marriage. Through the conjugal
act, the man and the woman unite with each other and become one
flesh. The Polish Episcopal Conference’s document Służyć prawdzie
o małżeństwie i rodzinie [In Service to the Truth about Marriage and
the Family] states that the conjugal act “is not reduced to merely satisfying the biological needs of the two individuals of the opposite sex
and is expressed in the spouses’ being one flesh, one heart, one spirit,
and their common everyday life. At the same time such a conjugal act
is the expression of religious content” (54). In the conjugal act, love
directs human desires towards the other person and is a conscious
and free act of the mutual union of the two spouses. The nakedness
of the spouses, which is accompanied by natural human shame, is an
important element of each conjugal act. The naked human body is a
gift but only for the beloved. Shame protects the value of sex and the
person from “being used.” Therefore, the conjugal act is an invitation
26

See P. M. Gajda, Prawo małżeńskie Kościoła katolickiego, Tarnow 2005, pg. 129.
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to God Who is the Giver of love, unity, and life and Who participates
in it. The spouses participate in the sacred mystery of life which is a
gift from God.27
In Amoris Laetitia, Pope Francis indicates the issues that are a
source of discussion on the ministry of the sacrament of marriage. According Pope Francis, “The body, created with a God-given meaning,
becomes the language of the ministers of the sacrament, aware that
in the conjugal act there is expressed and realized the mystery that
has its origin in God himself” (AL 213). In the Eastern Church, the
spouses are not the ministers of the sacrament of marriage; rather, they
are married to each other by Christ in the Church. Western Church
Tradition emphasizes the baptismal nature of the spouses and their
royal priesthood. Through their mutual consent arising from their free
will, the spouses participate in sacramental grace of marriage. They
are the ministers and the subjects of the sacrament. Marriage is realized through their consent. Therefore, the spouses are the ministers
of the sacramental act contracted by them; however, the sacrament
comes through the action of Christ and of the Church.28 This reasoning
should help the spouses to understand “the theological and spiritual
import of the words of consent, which illuminate the meaning of all
the signs that follow” (AL 214). It shows the meaning of freedom of
choice, fidelity, and the indissolubility of the contracted marriage.
Through marriage, the spouses give and receive rights and obligations
which include love, conjugal unity, fidelity, indissolubility, openness to
procreation, and raising children in the faith.29 Pope Francis warns of
“the damage caused, in our culture of global communication, by the
escalation of unkept promises... Honouring one’s word, fidelity to one’s
promises: these are things that cannot be bought and sold. They cannot be compelled by force or maintained without sacrifice” (AL 214).
In Amoris Laetitia, Pope Francis also highlights that people need to
be encouraged to understand “the sacrament not as a single moment
that then becomes a part of the past and its memories, but rather as
a reality that permanently influences the whole of married life” (AL
215). Therefore, it is wrong to think of wedding as of the end of the
road, since it is really the beginning of the newly married couple’s life
27

J. Szyran, “Potrójne znaczenie aktu seksualnego,” in: http://mateusz.pl/mt/
jsz/09.htm (Accessed 11.08.2019).

28

See Cz. Rychlicki, “Problem osoby szafarza sakramentu małżeństwa,” Ius
Matrimoniale 4:1999, pgs. 134, 137.

29

G. Pyźlak, “Aktualność teologicznego ujęcia przysięgi małżeńskiej,” in: Sakramentalna przysięga małżeńska w obliczu wyzwań współczesnego świata. Ujęcie
interdyscyplinarne, eds. P. Landwójtowicz, S. Pawiński, Opole 2017, pg. 61.
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together. The sacrament is the spouses’ life-long commitment until
one or both of them dies. Through marriage, the spouses create “a
little Church” which should do its best to fulfill its duties in the work
of salvation. The sacrament of marriage increases the saving grace in
the souls of the spouses.30
Pope Francis further points out that engaged couples “can also
meditate on the biblical readings and the meaningfulness of the rings
they will exchange and the other signs that are part of the rite” (AL
216). Wedding rings, the shape of which symbolize completeness, have
neither a beginning nor an end, so they refer to eternity and unity. Pastoral
The mutual gift of the wedding rings is, therefore, the expression to Theology
the newlyweds that their love will last forever. The gesture of holding right hands is also very important as it means contracting a legal
act. At the same time it symbolizes openness, forgiveness, the mutual
gift of self, and their mutual accompaniment on their way together.
Among other gestures during the celebration of entering into the
covenant of sacramental marriage is the significant moment when
the joined right hands of the newlyweds are wrapped in the priest’s
stole. This gesture symbolizes the Greater Love (God) that entwines
human love and gives it an eternal dimension. The wedding candle
symbolizes how the spouses are rooted in the power of the Passover,
the light that overcame the darkness and death in the world. These
wedding gestures also include the blessing of the newlyweds. When
the priest places his hands on the newlyweds, this gesture reminds
them and those gathered of the reality that God’s love permeates them
and influences their love. The bouquet of flowers that the bride often
places on the altar on behalf of both spouses expresses their gratitude
for the gift of marriage and their act of entrusting themselves to God’s
care. The white gown and veil as well as the boutonniere are also very
important because they symbolize the chastity with which the spouses
enter into their marriage as well as of the purity and nobility of their
intention to enter into this great sacrament. The marriage vows are
the external sign of what takes place at the very moment they confer
the sacrament of marriage upon each other. Making their vows, the
newlyweds publicly commit to their life together—with God’s help—
until death separates them. Pope Francis emphasizes that, during the
wedding ceremony, “frequently, the celebrant speaks to a congregation
that includes people who seldom participate in the life of the Church

30

Skrzydlewski, Chrześcijańska wizja miłości małżeństwa i rodziny, pgs. 133-134.
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[...] The occasion thus provides a valuable opportunity to proclaim the
Gospel of Christ” (AL 216).31

***
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Pope Francis’ teaching on preparation for marriage and family life
is based on research that has been conducted in various parts of the
world. This teaching reveals the truth that marriage should not be
perceived only as a social event but also as a sacrament for which
engaged couples should properly prepare and consciously consent.
While families themselves are called to give witness, the entire Christian community should be involved in helping contemporary families
overcome the challenges that they face. Preparation for marriage and
family life must be rooted in the basic sacraments of Christian initiation. In his teaching, Pope Francis seeks to enrich previously applicable
and established ways to prepare engaged couples for marriage and
family life with such elements as: assisting engaged couples by being
present and witnessing to them with one’s life. The Pope also indicates
the need to create within the Church a permanent catechumenate of
married couples that includes: preparation for, the celebration of, and
support during the first years of marriage.

Bibliography:
1. Bajer vel Bojer, A. “Przygotowanie do małżeństwa w ujęciu Jana Pawła II i
papieża Franciszka,” Łódzkie Studia Teologiczne 27 (2018) 2, pgs. 155-164.
2. Bazylak, J. “Psychoterapia a sakrament pokuty,” Ateneum Kapłańskie
78:1986, pgs. 79-86.
3. B o h d a n o w i c z , A . “ P r z e ż y w a ć m a ł ż e ń s t w o j a k o l i t u r g i ę
dnia codziennego,” in: https://www.radiomaryja.pl/multimedia/
przezywac-malzenstwo-jako-liturgie-dnia-codziennego/.
4. Brzeziński, M. “Życie duchowe rodziny,” in: Rodzina jako Kościół domowy,
edited by A. Tomkiewicz, W. Wieczorek, Lublin 2010, pgs. 333-345.
5. Neocatechumenal Way, “Families in mission,” in Statute, Definitively
approved on May 11, 2008, Solemnity of Pentecost, Art. 33, § 1, § 2, and §
3. http://www.rmmstoronto.org/wp-content/uploads/2018/07/Statute-ofthe-Neocatechumenal-Way.pdf
6. Duszpasterstwo małżeństw, in: http://bytom.jezuici.pl/index.
php?option=com_content& view=category&layout=blog&id=53&Ite
mid=178.
31

A. Bohdanowicz, Przeżywać małżeństwo jako liturgię dnia codziennego, in:
https://www.radio maryja.pl/multimedia/przezywac-malzenstwo-jako-liturgiednia-codziennego/ (Accessed 11.09.2019).

Preparation for Marriage and Family Life in Pope Francis’ Apostolic...

99

7. Dziuba, A. F. Spowiedź małżeńska. Życie małżeńskie a sakramentalna
posługa pokuty i pojednania (Zagadnienia wybrane), Cracow 2002.
8. Gajda, P. M. Prawo małżeńskie Kościoła katolickiego, Tarnow 2005.
9. Goleń, J. “Poradnictwo małżeńsko-rodzinne,” in: Duszpasterstwo rodzin.
Refleksja naukowa i działalność pastoralna, edited by R. Kamiński,
G. Pyźlak, J. Goleń, Lublin 2013, pgs. 378-393.
10. Kociszewska, J. Rodzina na misjach, in: https://kosciol.wiara.pl/doc/495094.
Rodziny-na-misjach.
11. Polish Episcopal Conferece, Wskazania dla spowiedników w zakresie
spowiedzi małżonków (01.26.1971), in: https://opoka.org.pl/biblioteka/W/
WE/kep/kkbids/pokuta1 _26011971.html, no. 3.
Pastoral
12. Polish Episcopal Conference, Dyrektorium Duszpasterstwa Rodzin, War- Theology
saw, 2003, no. 19, pg. 23.
13. Polish Episcopal Conference, Służyć prawdzie o małżeństwie i rodzinie,
Warsaw 2009, no. 101, pg. 22.
14. Ku r s y p r z e d m a ł ż e ń s k i e, i n : h t t p : / / d u s z p a s t e r s t w o r o d z i n . p l /
dla-narzeczonych/kursy-przedmalzenskie/.
15. Nadbrzeżny, A. “Sakramentologiczne implikacje adhortacji Amoris
laetitia,” in: Towarzyszyć małżeństwu i rodzinie. Inspiracje adhortacji
apostolskiej Amoris laetitia dla duszpasterstwa rodzin, edited by J. Goleń,
Lublin 2017, pgs. 65-80.
16. Narecki, Z. Duszpasterstwo zwyczajne w parafii a urzeczywistnianie się
Kościoła, Lublin 2001.
17. Pontifical Council for the Family, “Preparation for the Sacrament of Marriage,” in: Posoborowe dokumenty Kościoła katolickiego o małżeństwie i
rodzinie, Vol. II, Edited Edition, edited by K. Lubowicki, Cracow, no. 1,
pgs. 389-424.
18. Pyźlak, G. “Marriage as a vocation,” Rocznik Teologii Katolickiej Vol. XV/2,
R. 2016, pgs. 161-178.
19. Pyźlak, G. “Aktualność teologicznego ujęcia przysięgi małżeńskiej,” in:
Sakramentalna przysięga małżeńska w obliczu wyzwań współczesnego
świata. Ujęcie interdyscyplinarne, P. Landwójtowicz, edited by S. Pawiński,
Opole 2017, pgs. 51-64.
20. Pyźlak, G. “Towarzyszenie rodzinom po rozpadzie,” in: Towarzyszyć
małżeństwu i rodzinie. Inspiracje adhortacji apostolskiej Amoris laetitia
dla duszpasterstwa rodzin, pgs. 388-398.
21. Pyźlak, G. “Towarzyszenie duszpasterskie małżonkom i rodzinom,” Roczniki
Teologiczne, Vol. LXV: 2018, fasc. 6, pgs. 123-136.
22. Ryś, M. Psychologia małżeństwa w zarysie, Warsaw 1999.
23. Ryś, M. Więź rodzinna, in: Wychowanie do życia w rodzinie, Słownik pojęć,
edited by K. Ostrowska, Cracow 2004, pgs. 122-123.
24. Rychlicki, Cz. “Problem osoby szafarza sakramentu małżeństwa,” Ius
Matrimoniale 4:1999, pgs. 125-138.
25. Sarmiento, A. Małżeństwo chrześcijańskie. Podręcznik teologii małżeństwa
i rodziny, arranged by P. Rak. Cracow 2002, pgs. 113-117.

100

Pastoral
Theology

Rev. Grzegorz Pyźlak
26. Sawicka, A. Przygotowanie do życia małżeńskiego i rodzinnego. Studium
z duszpasterstwa rodzin na podstawie badań maturzystów archidiecezji
lubelskiej, Lublin 2019 (mps).
27. Skrzydlewski, W. B. Chrześcijańska wizja miłości małżeństwa i rodziny,
Cracow1982.
28. Sujak, E. Kontakt psychiczny w małżeństwie i rodzinie, Wroclaw 1983.
29. Sztaba, M. Małżeństwo i rodzina jako ‘communio personarum’, in: https://
www.niedziela.pl/artykul/15180/Malzenstwo-i-rodzina-jako-communio.
30. Szyran, J. “Ku miłości dojrzałej,” Collectanea Theologica 73:2003, no. 3,
pgs. 146-156.
31. Szyran, J. Potrójne znaczenie aktu seksualnego, in: http://mateusz.pl/mt/
jsz/09.htm.
32. III Nadzwyczajne Zgromadzenie Ogólne Synodu Biskupów, Realtio
Synodi, no. 2 (10.18.2014).
33. V Synod Diecezji Tarnowskiej, Duszpasterstwo małżeństw i rodzin w diecezji tarnowskiej.
34. Wojaczek K., “Koncepcja duszpasterstwa rodzin w Familiaris consortio,”
in: Małżeństwo i rodzina w świetle nauki Kościoła i współczesnej teologii,
edited by A.L. Szafrański, Lublin 1985, pgs. 275-290.

THEOLOGY
OF SPIRITUALITY

Rocznik Teologii Katolickiej, tom XVIII, rok 2019

Barbara Olech
University of Bialystok
DOI: 10.15290/rtk.2019.18.07
0000-0002-9813-5661

Selected Aspects of Józef Wittlin’s
Franciscanism

This article shows the role that St. Francis of Assisi played in the life and
writings of Józef Wittlin whose works complement each other and constitute
a coherent and consistent body of thought that clearly presents the Franciscan
concepts of fraternitas and minoritas.
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St. Francis of Assisi is undoubtedly the most beloved saint of the
Catholic Church. Believers and non-believers have venerated him
for centuries. The values promoted by the Saint of Assisi—love, joy,
peace, goodness—are universal. In a letter commemorating the 800th
birthday of St. Francis, Pope John Paul II wrote:
Instead of weakening over time, interest in this figure became stronger,
became deeply ingrained in people’s mind, and spread. People love and
admire this holy man because they see in him the perfect—and certainly
admirable—realization of what they desire but do not achieve in their
own lives: joy, freedom, peace, harmony, and reconciliation between
people and among the things of this world.1

During the 19th and 20th centuries, works were written that manifest
in a particularly vivid way a renewed interest in and interpretations
of the person and life of St. Francis.2 Not only members of the Church
1

John Paul II, List na zakończenie jubileuszu osiemsetlecia urodzin św. Franciszka
[Letter at the conclusion of the eight hundredth anniversary of the birth of Saint
Francis], Poznan, “Studia Franciszkańskie,” 1984, no. 1, p. 33.

2

The discovery of Sts. Francis and Clare’s remains on December 12, 1818 and
August 30, 1850, respectively contributed to this interest. See: A. Gemelli,
Franciszkanizm [Franciscanism], trans. W. J. Surmacz, Warsaw 1988.
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were interested in the Poverello of Assisi, so too were writers, painters,
sculptors—believers and non-believers alike, who left behind works
that made an indelible mark in the history of Franciscanism. As a result, the figure of Saint Francis and his teachings began to play a more
prominent role in the sacrum and profanum at this time. What was
once a religious phenomenon had also become a cultural phenomenon.
Among the many Polish artists fascinated by the Poverello of Assisi,3
Józef Wittlin4 deserves special attention. The author of Salt of the Earth
grew up in Lviv where Franciscanism developed as a literary movement. At that time, two famed men and great personalities—Edward
Porębowicz5 and Leopold Staff6—played a crucial role in shaping
thought on St. Francis. Before Wittlin made his first trip to Italy in
Theology
1925-1926, before he saw captivating Assisi for the first time, and before
of Spirituality
he formally entered the Catholic Church,7 he had already immersed
3

For more on this topic, see: M. Kasprzyk, Święty Franciszek w literaturze polskiej
[Saint Francis in Polish literature], ed. Calvarianum, Kalwaria Zebrzydowska
1993; A. Bednarek, Franciszek z Asyżu wśród humanistów. Z dziejów recepcji
postaci w XIX i XX wieku [Francis of Assisi among humanists. From the history
of the reception of characters in the nineteenth and twentieth centuries], ed. Calvarianum, Kalwaria Zebrzydowska 1986; Dzieło świętego Franciszka z Asyżu.
Projekcja w kulturze i duchowości polskiej XIX i XX wieku [The Work of Saint
Francis of Assisi: Projection on Polish Culture and Spirituality of the 19th and
20th Centuries], eds. D. Kielak, J. Odziemkowski, J. Zbudniewek, Warsaw 2004.

4

Józef Wittlin (1896-1976) was a Polish poet, writer, and translator. He lived
abroad from 1939 until his death. He collaborated with Radio Free Europe,
which resumed publication in Poland in the 1970s. His most renowned work is
Salt of the Earth (1935), which has been translated into several languages. In
1939, Wittlin was nominated for the Nobel Prize in Literature for this novel.

5

Porębowicz wrote about the need to return to the Franciscan ideals in 1899.
He saw Saint Francis as “an infinitely serene and bright phenomenon” and
“an apostle of love and kindness.” See: E. Porębowicz, Św. Franciszek z Assyżu
[Saint Francis of Assisi], Warsaw 1899, pgs. 3, 6.

6

In the preface of his translation of The Flowers of Saint Francis, Staff emphasized
that St. Francis advocated for a return to evangelical values, meaning a life of
humility, purity, and poverty along with joy and a love for the created world.
The book was published in 1910 and was the subject of lively discussion.

7

Wittlin was baptized at the age of 57 in New York. In a letter to Roman Brandstaetter dated December 30, 1959, he wrote: “And so I wanted to see Assisi
as a Catholic. From 1925-1926 I was not yet Catholic. Since I dared to make
my confession of [faith in Catholicism], I will tell you that I received the name
Francis Maria at my Baptism (in New York). But I use these names neither in
the ‘world’ nor—heaven forbid—in ‘literature.’ Please, pray for me in Assisi
at the grave of St. Francis.” R. Zajączkowski, Korespondencja między Józefem
Wittlinem i Romanem Brandstaetterem [Correspondence between Józef Wittlin
and Roman Brandstaetter], “Tematy i Konteksty” 2012, no. 2, pg. 160.
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himself into an environment of Franciscan spirituality by listening
to Porębowicz’s lectures at the University of Lviv, reading his book,
and translating Staff’s Flowers and poetry as well as Kasprowicz and
Ruffer’s poems.
Wittlin’s experience of World War I and battles that took place in
Lviv were turning points in his life. During the war, Wittlin spent two
years in the army as a private and a cadet. He also contracted scarlet
fever, spent a long time recovering in a hospital, and served as an
interpreter for Italian prisoners—all of which lead him to take on an
ethical approach to life.8 It is no accident, then, that the fundamental
ideas that Wittlin weaves throughout his writings are: the paralysis
of war, an opposition to evil, personalism, and an eschatological view
of human existence. Because of these themes, all of Wittlin’s writings Theology
of Spirituality
complement each other and constitute a coherent body of work that is
consistent in thought and Franciscan in spirit, especially in its expression of the resounding concepts of fraternitas and minoritas.
When writing throughout his life, Wittlin did so in articulo mortis.
He believed that “being on the brink of death can [...] intensify and
refine a song, fill it with transcendental intensity and irradiate it.”
He emphasized that one should write as if one’s life would end after
completing the creative process. In this way and according to Wittlin,
words, thoughts, sentences, and artistic concepts become “a posthumous [death] mask [...] created throughout one’s life.”9 Wittlin’s responsibility toward the word brings us closer to a Franciscan theology
of the word.10 Perhaps this is why he wrote relatively little and then
modified and perfected the pieces that he already written (e.g., he
prepared three different translations of the Odyssey, composed three
8

Difficult experiences can help man convert and seek God. This was the case
for Saint Francis, whose internal transformation took place during the war
between Assisi and Perugia in 1202 when he was captured by the enemy, imprisoned, and became ill. Porębowicz refers to it when writing about Tomasz’s
relationship with Celano. Wittlin, who had read Porębowicz’s book, felt that it
was analogous with his situation in life. See: E. Porębowicz, op. cit., pg. 25.

9

The posthumous essay is Wittlin’s commentary on his own writing practices.
See: J. Wittlin, Pisma pośmiertne i inne eseje [Posthumous Letters and Other
Essays], Warsaw 1991, pgs. 22-23.

10

J. le Goff writes: “The word is essentially a sermon. For Francis, it revealed the
words of Jesus Christ, which are also the words of the Father and the words of
the Holy Spirit, meaning spirit and life (1 Letter to the Faithful). In his 2 Letter
to the Clergy, Francis ascribes to Jesus’ words a meaning that is nothing less
than “Body” and “Blood.” Therefore, a Franciscan theology of the word exists.”
J. le Goff, Święty Franciszek z Asyżu [Saint Francis of Assisi], trans. J. Guze,
Warsaw 2001, pg. 172.
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modified versions of Hymns, and wrote Salt of the Earth—the first novel
of his unfinished trilogy entitled Tale of a Patient Infantryman—over
the course of ten years. Peace, truth, and love are basic elements of
Franciscan spirituality11 and components of Wittlin’s work.12
The Bible and Homer’s Odyssey serve as Wittlin’s main reference
points within the religious and cultural consciousness he creates. In
1924, his translation of Homer’s Odyssey, which he had worked on for
eight years and for which he had waited two years to be published,
was printed in Polish. The book contains an important introduction
that Wittlin wrote in 1922 and in which he presents his value system
as well as the cultural and religious contexts in which he lived. In the
introduction, Wittlin juxtaposes Homer’s work and the Bible because
Theology
he saw that religiousness was their common creative basis. Wittlin
of Spirituality
emphasizes that, within both the Bible and Homer’s Odyssey,13 the
perfection of the world created by God lies in the significance of each
of its elements as well as in the importance and equality of every
person. Wittlin’s emphasis on his interpretation of the epic and the
Book of Genesis reveals his longing for a world of values. According
to Wittlin, each of us is Odysseus in our search for harmony, love, and
brotherhood. Wittlin’s topos of wandering is connected with the need
to make existence a reality by immersing it in the sacred. Abraham
who completely entrusted himself to God on Mount Moriah appears in
his reflection. Wittlin postulates that Abraham’s attitude is one of trust.
In this way, Wittlin longs to return to a lost simplicity, religiousness,
naiveté of experiencing the world, and—above all—the “primal love
of everything that [lies dormant] in the depths of the soul.”14 Wittlin
goes on to combine ancient tradition with Christianity by recalling the
figure of Saint Francis—“the last Greek and evangelical in one person”
who was “conceived within the spirit of a great religious epic.”15 In
11

St. Bonaventure specified the elements of Franciscan spirituality based on
the thoughts and writings of Saint Francis. See: L. Iriarte, OFM Cap, Historia
franciszkanizm [History of Franciscanism], Cracow, 1998, pgs. 131-142.

12

Wojciech Ligęza believes that it is as if Wittlin’s writing implements “a gradual
medieval, arrangement of images and issues.” See: W. Ligęza, “Józef Wittlin’s
Poetry in exile,” in: Between Lviv, New York, and Ulysses’ Ithaca: Józef Wittlin
– Poet, Essayist, Novelist. Edited by A. Frajlich, New York-Torun, 2001, pg. 102.

13

Homer, Odyseja [The Odyssey], translated from Greek and preceded by a preface by J. Wittlin. The story about Homer was written by R. Ganszyniec, Lwów
(Lviv) 1924.

14

Wittlin’s Introduction to Homer’s Odyssey, op. cit., pg. 4.

15

Ibid., pg. 17.
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short, the Odyssey is a fusion of Poetry and Truth.16 In the third edition of Wittlin’s translation of the Odyssey (1957) he wrote an extensive
introduction in which he upheld his youthful opinions and cites the
Swiss Jesuit Hugo Rahner,17 who confirmed Wittlin’s early intuitions:
Homer is sacred to us in the deepest sense. This blind bard, who was
guided by poetic genius, touched the correct form of the truth with
trembling hands; for us, therefore, he is the forerunner of the incarnate
Word.18

The Bible, Homer’s Odyssey, and St. Francis are, therefore, the
keys to understanding the writer’s creative approach.19 In a letter to
Kazimiera Żuławska in 1921, Wittlin wrote:
Currently, I am seriously considering being baptized and joining the
Franciscans after I finish the Odyssey and a few minor works. I would
like to become a preacher; I have a vocation to be one. I feel that I could
change something in the world not with books but with the living word
and good but unrelenting deeds. Although unpleasant, proclaiming the
truth by preaching is the most fruitful and the only way.20

In this sense, the ideal way of life according to Wittlin would be to
follow faithfully in St. Francis’ footsteps and focus on one’s actual
word and deeds.
Wittlin’s youthful hymns21 also evoke a system of evangelical values
and place human existence within a teleological understanding of the
world. The hero of the Odyssey is a common, simple man (Franciscan
16

Wittlin’s thought coincides with J. le Goff statement: “In addition to the great
honor bestowed on the historian, still one final favor—a priceless gift—is granted:
the poetry by which Saint Francis lived and the legend that he became after
his death are so much a part of his person, his life, and his actions that Poetry
and Truth meld together in him.” J. le Goff, op. cit., pg. 30.

17

Wittlin cites the following work: H. Rahner, Griechische Mythen in christlicher
Deutung, Rhein-Verlag, Zürich 1945.

18

Homer, “Translator’s Preface,” in: Odyseja [Odyssey], trans. J. Wittlin, 3rd Edition, London: “Veritas,” 1957, pg. 33.

19

Franciscan formulas appear in the sketch: “Gracious Readers! Brothers and
Sisters! Don not tell me that it is not like this [for you]! Each of you is Odysseus,
and this is the story of your wandering!” Elsewhere he writes: “Oh, brothers
and sisters! Homer’s homeland is a Painful Longing.” See: Homer, Odyseja
[Odyssey], ed. I, op. cit.

20

From Wittlin’s letter to Kazimiera Żuławska written on May 1, 1921 from Lviv.
See: J. Wittlin, Listy [Letters], wstęp i opracowanie [introduction and first edition] ed. T. Januszewski, Warsaw 1996, pg. 23.

21

J. Wittlin, Hymny [Hymns], Poznań 1920. Poems from this volume—some of
which have been completely changed—are in: J. Wittlin, Poezje, Warsaw 1978.
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minoritas) who is entangled in the chaos of war. Like St. Francis, Wittlin focuses on the poverty of the world. For Wittlin, the fate of every
human person is of value in itself. The expression “fraternitas” orders
interpersonal relationships and enables man to enter into contact with
God. Not reason but faith is to lead man to renew morality. When the
wanderer stands before God like Abraham did on Mount Moriah, he
overcomes the anxiety and fear that are part of his earthly journey
(which, for Wittlin, is a modified Odyssean topos). The coexistence of
two metaphorical orders—mountains and wandering—determines
human existence. The collision of the vertical order (mountains, God)
with the horizontal (wandering, man) gives rise to the sign of the
cross and imparts an eschatological dimension to reality. References
Theology
to Mount Moriah and Golgotha are, therefore, significant in Wittlin’s
of Spirituality
works,22 especially in the poems “Trwoga przed śmiercią [Fear of
Death],” “Grzebanie wroga [Burying the Enemy],” “Hymn o łyżce
zupy [Song About a Spoonful of Soup],” “Tęsknota za przyajcielem
[Longing for a Friend],” and “Do przeciwnika [To an Opponent]” whose
meaning is very moving. Although Wittlin does not include any direct
references to St. Francis in these poems, his message is consistent with
Franciscan spirituality. Like St. Francis, the heroes of these poems
yearn for peace, love, and brotherhood. In “Grzebanie wroga [Burying
the Enemy],” wartime reality is contrasted with heavenly happiness,
in which all hierarchy is lost. On the same plane are the wise and the
stupid, the rich and the poor, enemies and friends, people of different
states, professions, denominations, nationalities, and even animals
(“these little brothers”). All, however, are equal not in an earthly sense
(as Saint Francis believed) but in God’s plan of salvation.23 Like St.
Wittlin divided The Poems into three parts: a selection from Hymny [Hymns],
Casual Poems, and Essences.
22

Specifically, the two poems: “Trwoga przed śmiercią [Fear of Death]” and “Ból
drzewa [The Tree’s Pain ].”

23

Le Goff writes: “Saint Francis combines different approaches to describing society according to various categories: religious status, age, sex, power,
fortune, profession, and nationality. Not only does he use frameworks often
found in Christian ideology, which is opposed to socio-professional structures
and dividing society into classes that result in class struggle, in order to better
ideologically govern a society that he divides up at his own discretion, but also
(and above all) he wants society to be considered a group of categories devoid of
any hierarchy (from a spiritual point of view) and (in recognition of and respect
for the Church) social classes that are equal in the plan of salvation. And, if the
privileged are to be found, then they will be discovered among the afflicted of
the earth.” J. le Goff, op. cit., pg. 113.
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Francis, Wittlin’s hero travels the world with a beggar’s staff to awaken
hardened human hearts.
In later editions of Hymns, the poem “Psalm”—a song of praise in
honor of God the Universal—appears. This poem unifies the collection,
emphasizes Wittlin’s belief in the teleological order of the world, and
affirms its harmony. “Psalm” refers to St. Francis’ “Canticle of Brother
Sun and Sister Moon.” In Wittlin’s letter to Ludwik Hieronim Morstin,
he includes the poem “Psalm” with the inscription, “A Psalm for the
700th anniversary of the death of the creator of ‘Cantico del Sole.’”24
Sergiusz Sterna-Wachowiak notes that naïve Franciscanism and
heroic Franciscanism coexist side-by-side in Wittlin’s work.25 This distinction is clear when reading Salt of the Earth and passages of the book
about St. Francis that Wittlin was planning to write.26 In “Wiadomości Theology
of Spirituality
Literackie [Literary News],”27 which Wittlin wrote in 1928, he said that,
in order to understand and convey the phenomenon of St. Francis, it
is not sufficient to simply “be familiar with this most powerful figure
of the Christian Middle Ages,” look through documents, or read the
Scriptures. Instead, “multiple perspectives” are necessary to testify
to the truth. One must understand what came before it, the tradition
surrounding it, as well as the dynamic distance between word and
deed. According to Wittlin, this Franciscan concept is “eternal and [becomes] more relevant every day.” Wittlin’s book about the Poverello of
Assisi was not meant to be just another conventional biography (many
of which were written in the 1920s to commemorate the 700th jubilee
of St. Francis’ death), but rather a collection of essays that convey
what is remarkable about St. Francis: the ideal of humanity. Modern
biographies or hagiographies, which rely not only on documents and
testimonies about the saint but also allow the authors to digress freely,
primarily reveal an author’s subjective point of view. Wittlin’s book,
24

In his dedication, Wittlin wrote the following: “Dear Janina and Ludwik Morstin,
I most sincerely gift you this work in deep gratitude for lending me such a wonderful opportunity to interpret this ‘shameless’ work – Józef Wittlin (Muezzin).
Pławowice, June 13, 1928.” J. Wittlin, Letters, op. cit., pg. 39. “The Psalm” was
written in 1922-1926. It is also worth mentioning here that the first edition of
Hymns (1920) included the poem “The Hymn of all Hymns,” which conveys an
attitude of complete trust in God as well as Franciscan humility and trust. This
particular poem was not included in the final edition.

25

S. Sterna-Wachowiak, “Góra Moria,” Przegląd Powszechny, no. 1, 1987.

26

Preserved passages can be found in: J. Wittlin, Pisma pośmiertne i inne eseje
[Posthumous Letters and Other Essays], Warsaw, 1991, pgs. 55-101.

27

J. Wittlin, “Józef Wittlin o sobie [Józef Wittlin about himself],” in: Eseje rozproszone [Distributed Essays], Warsaw, 1995, pgs. 180-182.
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however, was born from—as he says—jealousy of and a longing for
the hero who set out to “repair the human soul centuries ago.”28 In
addition, Wittlin wanted to contrast the intellectual geniuses of the
present day with the “geniuses of the heart and sacrifice” who arose
from the culture of the Middle Ages.29 Wittlin deliberately wrote about
the moment of St. Francis’ conversion, which took place in silence,
humility, and loneliness, where it is possible to hear the voice of the
Creator. Wittlin emphasized that Saint Francis found God when he
was “alone, in a holy place—in himself.”30 Descending into oneself is
to soar to the heights—to God, and this is how Wittlin understood how
man triumphs. In addition, Wittlin points out in his writings that true
prayer is prayer of the heart.31 Man must first experience the horror of
Theology
life, the meaninglessness of earthly existence, and the aimless search
of Spirituality
for illusory values before finding his true support in the divine order.
Openness to supernatural values, meaning living the Gospel, is necessary in order to perceive the world teleologically.
It took Wittlin ten years to write Salt of the Earth,32 which was to be
his “living testimony of the war that the simplest soldiers—the very
people whom Jesus, St. Francis, and Gandhi sought out—had witnessed, fought in, and suffered from.”33 Wittlin considered the simple
to be the evangelical salt of the earth. In his works, he touches “the
wounds of Christ, the stigmata of Saint Francis, and the great wound
inflicted on humanity by the war.”34 It would be a mistake to try to find
in the protagonist of Salt of the Earth, Peter Niewiadomski, direct references to Franciscanism. For, these kinds of parallels are interpreted
28

J. Wittlin, Fragment przedmowy [Fragment of the Preface], in: idem, Pisma
pośmiertne ... (Posthumous Letters...), op. cit., pg. 57.

29

Ibid, pg. 57.

30

J. Wittlin, O nawróceniu św. Franciszka [On the conversion of St. Francis],
ibid, pg. 93.

31

Wittlin writes: “Even though he had participated often in church devotions,
Francis had never truly prayed until now. He grew up not understanding why
the living pray to dead images. It was not until he was the in the grottos of
Beviglie that he understood that God is invisible and, because He has no body,
everyone who wants to behold Him can do so anywhere.” Ibid, p. 94.

32

Although dated 1936, the novel was published in 1935. During the interwar
period, four editions of the work were published. See: J. Wittlin, Powieść o
cierpliwym piechurze. Część I: Sól ziemi [A novel about a patient walker. Part
I: Salt of the Earth], Warsaw, 1936.

33

“Józef Wittlin o sobie [Józef Wittlin about himself],” in: J. Wittlin, Eseje rozproszone [Distributed Essays], op. cit., p. 181.

34

Ibid, pg. 181.
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here, and understood on the higher levels of a work’s meaning. Wittlin
conceived Niewiadomski in such a way that his behavior discredits the
existing order and exposes the hypocritical mechanism of a culture
that is yoked to the service of evil. This illiterate peasant sees and feels
more than other people, asks basic questions about human existence,
calls to mind lost values, and, thus, promotes the union between man
and the universe.35 The author admits that “Peter is a potential poet,”36
and, consequently, a master of the medium through which we come
to know basic truths. “His alleged stupidity exists only in the eyes of
those who are truly stupid.”37 Needless to say, in order to interpret and
understand the meaning and message of Salt of the Earth, one simply
need refer to the Gospel of Matthew.38
For Wittlin, St. Francis is an eternal living symbol of a man’s struggle Theology
of Spirituality
with his shortcomings. Thanks to him, we have a longing for order
and harmony in ourselves and in the world. Both essays from the
series Święty Franciszek z Asyżu [Saint Francis of Assisi], and the
poems with the same motif “Skrucha w Asyżu [Contrition in Assisi]”
(1925), “Święty Franciszek i biedni Żydzi [Saint Francis and the Poor
Jews]” (1932), and “Lament barana ofiarnego [The Lament of the
Sacrificial Lamb]” (1968) describe the Poverello of Assisi as an advocate of peace, love, and good silent witness for contemporaneity. His
presence determines the axiological order. Wandering in the footsteps
of St. Francis of Assisi is a journey to to the source and depths of the
human soul (descent), to the merciful God (ascent), and through the
world (horizontal).
Józef Wittlin’s literary works, essays, and letters form a coherent
image of his spiritual formation, which took place in the shadow of the
Bible and Odyssey as well as under the explicit patronage of St. Francis,
who shaped his Wittlin’s own consciousness:
35

Elżbieta Kosakowska believes that the tragedy of war in the novel is that spiritual values are replaced by purely material concepts. See: E. Kosakowska, “The
War as a Myth: An Analysis of a Development of Religious Imagery in Joseph
Wittlin’s Salt of the Earth,” in: Between Lviv, New York, and Ulysses’ Ithaca ...,
op. cit., pgs. 61-72.

36

Wittlin’s words to Maria Morska (pseudonym Mariusz Dawn). M. Dawn, “Rozmowa z Józefem Wittlinem [Conversation with Józef Wittlin],” Wiadomości
Literackie, no. 6, 1936.

37

“O Soli ziemi [On Salt of the Earth],” in: J. Wittlin, Pisma pośmiertne... [Posthumous Letters ...], op. cit., pg. 353.

38

“You are the salt of the earth. If the salt loses its taste, then with what can it be
seasoned? It is no longer good for anything but to be thrown out and trampled
under foot” (5:13).
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A misanthrope and loner becomes a friend of mankind and of all
creation. Someone [who lives among the dead] becomes an inspired
apostle of life. He, who was saddened by the land, saddened by the
vineyards and olives of the Spoleto valley, becomes a bard of the earth
by virtue of heaven. Francis had to go to heaven during his lifetime like
Odysseus journeyed to hell during his in order to accept the infallible
route of his earthly journey there. And Francis received from God those
ciphers that would help him to interpret the text of the world clearly
throughout his life.39

Throughout his own life, Wittlin strove to interpret the world using
Franciscan categories. His contemporaries saw him as a charismatic
observer of reality, a loner, and a wanderer on the paths of faith. He
incorporated the ideas of minoritas and fraternitas into his life and, in
Theology
of Spirituality a sense, was an exile long before he left Poland in 1939. In this regard,
he wrote:
Exile can exist not only for political reasons. The notion of exilium
refers not only to a certain space or to some place on earth. There is
also an exile that is an escape from an era—a voluntary departure from
one’s own time.40

Removing oneself from the time in which one lives is to follow St.
Francis’ approach. In 1936, Maria Morska described Wittlin in the
following way:
Wittlin is different even from his fellow poets. They are lay people,
while he is strangely monastic. He would look beautiful in a habit. He
is pale with the pallor of the prophets, his eyes are deep and burning,
and his hands are white, as if created for a pulpit. Wittlin is a scholar
in church matters, and reliable information radiates from each of his
statements. At the same time, he is wonderfully funny.41

In 1962, Zofia Starowieyska-Morstinowa wrote:
[H]e is first and foremost a man with a heart of gold, a good man. We
are banal, which everyone is indifferent to, and make statements that
everyone disregards. [...] Wittlin [on the other hand] has always been

39

“O nawróceniu św. Franciszka [On the conversion of Saint Francis],” in: J. Wittlin, Pisma pośmiertne... (Posthumous Letters ...), op. cit, p. 95.

40

“Przemówienie z okazji wyboru do niemieckiej Akademii Literatury [Speech on
the occasion of the election to the German Academy of Literature],” delivered
in May 1971, in: J. Wittlin, Eseje rozproszone (Distributed Essays), op. cit., p. 163.

41

M. Dawn, op. cit.
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said to have a “Franciscan soul.” And, indeed, so it is. This is still the
case: Wittlin took the name Francis at his baptism.42

In an interview that she gave in August 2019, Wittlin’s daughter
Elżbieta Wittlin-Lipton shared that this view of Wittlin was common:
My father always showed solidarity with the poorest [of the poor], which
is why some people believe that he had leftist views. Above all, however, he venerated St. Francis, who was his moral guide and someone
to whom he could relate.43

Given Wittlin’s fate, which harmoniously corresponded with his
work, it is clear that St. Francis introduced him to the Catholic Church.
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Responsibility for Sin in Ezekiel 18:21-28

This article discusses the problem of responsibility in Ezekiel 18:21-28. In the
first part of the article, the author presents the principle of collective responsibility in ancient Israel. The second part shows the teaching of the prophet
Ezekiel, who contrasts the former universally applicable principle of collective
responsibility with his completely novel concept of individual responsibility.
According to this new principle, everyone is personally responsible for his own
behavior. A sinner can save his life by converting and entering on the path of
a real spiritual life.
For centuries the Catholic Church has interpreted Ezekiel’s encouragement
to convert as an indirect invitation for the modern listener to be open to Christ.
Key words: Ezekiel, collective responsibility, individual responsibility, sinful
man, sin, conversion.

Introduction
Up until the 6th century BC (i.e., up to the time of the prophet Ezekiel), Israel commonly accepted the principle of collective responsibility for sin. When Babylonians attacked Judea, part of the nation of
Israel was exiled (597 BC) and the city of Jerusalem completely collapsed (586 BC). Unable to come to terms with this predicament, the
fractured society bitterly asked: Why are we suffering? Is this harsh
experience that has fallen upon us a punishment for the sins of our
fathers? In contrast to this view, the prophet Ezekiel presents a completely new concept of individual responsibility for one’s own conduct.
A sinner can save his life by repenting and leading a truly spiritual life.
This article will first present the principle of collective responsibility
that was commonly accepted in Israel until the time of the prophet
Ezekiel. Then it will explain the prophet Ezekiel’s novel solution to
this problem.
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The principle of the collective
responsibility in the ancient Israel

Biblical
Theology

Before the Babylonian captivity, the Jewish people widely accepted
the principle of collective or “inherited” responsibility. This tradition
was due to the way in which the Jewish people understood what it
meant to keep the covenant in the Old Testament. God had entered
into a covenant with Noah and had called Abraham (cf. Gen 12:2),
and in both instances God’s intervention affected the entire family,
social group, city, and nation. “God said to Noah and his sons with
him: See, I am now establishing my covenant with you and with your
descendants after you” (Gen 9:9). This passage serves as the basis for
the Old Testament’s understanding of the principle of responsibility
that all members of the community must follow without exception.
Social connections among inhabitants of a particular city were also
understood in this way (cf. 1Sam 5:9-10). This understanding of the
connection between individuals in the community applied not only
to blessings but also to sin and, thus, to allegedly “inherited” faults.
This theory, however, was strongly called into question at the time of
the fall of Jerusalem.1
The collective way of thinking about corporate responsibility for a
collective fault is expressed in the proverb: “Parents eat sour grapes,
but the children’s teeth are set on edge” (Ez 18:2; cf. Jer 31:29). While
this proverb is not part of the passage from Ezekiel being discussed,
it is related to Ezekiel 18:25, which conveys the Jewish people’s lack
of hope and critical attitude toward God’s justice—what W. Zimmerli
describes as “nihilistic cynicism.”2 The idea that those in exile were
suffering because of the sins of their fathers was constantly repeated
among the Jewish people, which Ezekiel 18:2 confirms. When understood more broadly, the expression “parents” in Ezekiel 18:2 means
the preceding generation(s). In a more restricted sense, this word also
signifies a grandfather or father (cf. Gn 28:13); someone who came up
with a certain a profession (cf. Jer 35:6); or a well-respected individual
such as a prophet, teacher, or priest (cf. 1Sam 24:12; 2Kings 2:12; Jg
17:10). “Parents” can also mean a guardian who has become like a father to the people entrusted to him (cf. Is 22:21); an advisor, a landlord,
or an administrator (cf. Gn. 45:8); and someone who begets the rain and
1

Cf. R. Rumianek, Z rozważań nad Starym i Nowym Testamentem, Warsaw 2001,
pg. 8; J. M. Asurmendi, “Le prophète Ezéchiel,” Cahiers Evangile 38(1981), pg.
39.

2

Cf. W. Zimmerli, “Le message du prophète Ezéchiel,” Cahiers Bibliques 11(1972),
pg. 23
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dew (cf. Jb 38:28). In Israel, a father is the head of the family who—as
God’s representative—makes decisions regarding his children’s future.
The father was entrusted with caring for his family and the tasks that
this responsibility involved. Mothers also had the same privilege, but
their role was considered secondary (cf. Ex 20:12). In Jewish culture,
anyone who disrespected his father or mother was subject to punishment (and even death), since both parents deserved to be honored and
praised (cf. Ex. 21:15).3 By using the expression “the children’s teeth
are set on the edge,” Ezekiel seeks to tell the exiles who believe they
are being punished for the sins of their fathers that they are wrong.
The prophet asks the people why they follow this custom. For they
know, after all, that God’s Law is based on an entirely different set of
precepts and teachings. Although the principle of being responsible
for the acts of others was commonly known even outside of Israel, its
origins are ambiguous. Some exegetes think that this principle comes
from the wisdom of an age-old tradition, while others assert that it Biblical
Theology
arose out of the religious and moral crisis that took place at the end
of the Kingdom of Judah. The majority of scholars tend to claim that
the proverb reflects a general spiritual and ethical corruption that the
nation of Israel did not want to acknowledge. It is easier blame current
disasters on one’s ancestors because this renders any personal attempt
to make moral changes within oneself pointless. This widespread way
of thinking is common in the books of the Old Testament, where collective responsibility is a fundamental theme. By following the negative
traditions passed down from their ancestors, the Israelites limit their
awareness of their national identity exclusively to natural bonds that
can be traced back to the pre-patriarchal period.4
A person’s “teeth are set on edge” as a result of consuming unripe
berries or grapes. When the prophet Ezekiel uses this expression, he
does not say anything about the Palestinian custom of cleaning teeth
because he is more concerned with turning the listener’s attention
more acutely to the concept of purification from sin. When commenting on this expression, some exegetes point out the popular belief that
unripe grapes damaged teeth more quickly. Figuratively speaking, this
expression conveys how sin brings about lasting effects, so much so
3

Cf. R. Rumianek, “Problem odpowiedzialności według Ez 18,2,” in: Miłość jest
z Boga. Wokół zagadnień biblijno-moralnych. Studium ofiarowane ks. prof. dr.
hab. Janowi Łachowi, ed. M. Wojciechowski, Warsaw 1997, pg. 359n. The author
discusses who “fathers” are and what “teeth are set on edge” means.

4

Cf. A.S. Jasiński, Księga Proroka Ezechiela. Nowy Komentarz. Ez 16-20, vol.
5, Opole 2018, pg. 275n.280n; R. Rumianek, Orędzie Księgi Ezechiela, Warsaw
1999, pg. 114.
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that “teeth [that] are set on edge” (i.e., individuals) morally decay more
quickly.5 This proverb, which mocks God’s justice by implying that He
would make the “sons of Israel” suffer for the sins of their fathers, was
undoubtedly familiar to the exiled people. Ezekiel refutes this expression by reminding the Israelites about God’s revelation concerning
them as well as the fact that they are God’s Chosen People, which,
however, does not necessarily ensure that they will have a happy life
with God. The prophet wants to indicate that every individual person
needs to participate in the life of God: “[S]ince they turned away from
all the sins they committed, they shall live; they shall not die” (Ez
18:28). In this way, examples from the past and the present can serve
as a lesson to the Israelites and may help them in a particular way
to achieve unity between the different generations. However, in this
continuity from one generation to another, it is important that children
do not imitate their fathers’ bad examples.6

Ezekiel’s New Solutions
Ezekiel 18:21-28 provides a response to the question: “Whose is at
fault?” by clearly formulating the principle of individual responsibility
for one’s own evil and good conduct. Whether noble or reprehensible,
a person’s actions cannot be passed down in any way. Ezekiel’s clear
understanding of this issue could have been influenced by the theological tradition of the time. This tradition and the prophet Ezekiel’s
mission are interconnected. As a priest who officiated in the Temple,
Ezekiel uses legal languages and expressions that contain elements of
casuistry that was characteristic of priestly tradition in his description
of his vision (cf. Lv. 17:3, 8, 11, and 13). Ezekiel uses the same expressions that priests who served in the Temple used: if, when, so, then
(verses 21-28)7. Despite the fact he presents his insights in a form that
clearly resembles that used by priests in their teaching faculty while
5

Cf. W. Zimmerli, Ezechiel 1-24 (Biblischer Kommentar Altes Testament, vol. 13/1),
Vluyn 1979², pg. 401n; R. Rumianek, “Problem odpowiedzialności,” pg. 364.

6

Cf. R. Rumianek, “Problem odpowiedzialności,” p. 364; A. Fournier-Bidoz,
“Le livre Ezéchiel,” in: J. M. Asurmendi, J. Ferry, A. Fournier-Bidoz, Les livres
des Prophètes. Ezéchiel, Daniel, les douze prophètes, vol. 2, Paris 1999, pg. 54n;
G. Witaszek, Myśl społeczna proroków, Lublin 1998, pg. 179.190n.

7

See: J. Weingreen, Hébreu Biblique. Méthode élémentaire. Nouvelle édition revue
et corrigée, trans. P. Hebert, J. Morgain, Paris 1984, pg. 34n. (Preposition: ּכ, ּב,;)ל
J. Strong, Hebrajsko-polski i aramejsko-polski słownik Stronga z lokalizacją
słów hebrajskich i aramejskich oraz kodami Baumgartnera (Prymasowska Seria
Biblijna 45) (H3588), trans. A. Czwojdrak, Warsaw 2017, pg. 500. (Preposition,
particle:  – ִּכיkî).
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making his point, these insights take on a completely different and
“prophetic” meaning in Ezekiel’s case. His message far surpasses the
model of simple religious instruction. His message includes insights
on morality and ethics, which the teachings of the Temple priests did
not (cf. Ez 14, 18, 33)8.
Since he recognizes that God’s action plays a very important role in
a person’s life, Ezekiel uses chiasmus—a rhetorical or literary figure
that inverts words, concepts, or grammatical constructions when they
are repeated—when conducting his analysis.
A.	(vv. 21-23): the wicked man who converts will not be charged
for the sins he previously committed.
B.	(v. 24): the righteous man who follows in the footsteps of a sinner will be punished.
C.	(v. 25): God’s justice is unboundedly greater than that of man.
B’.	(v. 26): the righteous man who strays will be punished.
A’.	(v. 27-28): the wicked man who turns away from his transgres- Biblical
Theology
sions will be forgiven.9
Verses 21-23 and 24-26 contain Ezekiel’s response to the exiled Israelites’ assertions that they are being punished for the sins of their
ancestors. These verses contain a riposte to the well-known and widely
held opinion regarding punishment for one’s forefathers’ transgressions (cf. Ez 18:2; Jer 31:29) and prove that this belief is not true (cf. Ex
20:5; Deut 5:9; Jer 31:29). When one follows God’s commandments, God
rewards such a person for his virtuous acts regardless of the sins that
his fathers committed (cf. Ez 18:5-9; Ex 22:25-26; Lev 25:35-37). If he
turns away from the wrong path, then a sinful person ( – ָהָרָׁשעhārāšā‛)10
will live; however, when a righteous man falls into sin and persists in
8

See: J. M. Asurmendi, “Le prophète Ezéchiel,” pg. 39n; M. Dubreucq, “Ezéchiel.
A qui la faute? La responsabilité personnelle en Ez 18,” Les Dossiers de la Bible
63(1996), pg. 29.

9

Cf. J. M. Asurmendi, “Le prophète Ezéchiel,” pg. 39n; M. Dubreucq, “Ezéchiel.
A qui la faute? La responsabilité personnelle en Ez 18,” Les Dossiers de la Bible
63(1996), pg. 29.

10

Cf. J. Strong, “  – ָרָׁשעrāšā‛,”Hebrajsko-polski i aramejsko-polski słownik (H7563),
pg. 1028; J. Weingreen, Hébreu Biblique. Méthode élémentaire, pg. 32n. The definite
article ( )הmakes the word  – ָה ָרָׁשעhārāšā‛ into a noun. Word: ( ָה ָרָׁשעEz 18:21). Cf.
Księga Ezechiela, pg. 1013 [Biblia Tysiąclecia]; Fr. R. Rumianek, Księga Ezechiela. Tłumaczenie i komentarz, Warsaw 2009, pg. 128; Fr. J. Homerski, Księga
Ezechiela. Tłumaczenie, wstęp i komentarz, Lublin 1998, pg. 75 [Biblia Lubelska];
Fr. A. S. Jasiński, Księga Proroka Ezechiela. Ez 16-20, pg. 326; I. Cylkow, Księga
Ezechiela. Tłumaczenie I. Cylkow, Cracow 2010 (Reprinted edition: Księga
Ezechiela, tłomaczył i podług najlepszych źródeł objaśnił Dr. J. Cylkow, Issued
by the translator of the J. Fischer printing house in Cracow, 1900), pg. 93).
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his sin, he will die (v. 21-23). In this case, a simple appeal to convert is
insufficient. Ezekiel describes conversion in a specific way in Chapter
18. He mentions three consecutive generations: “the virtuous man” (cf.
Ez 18:5-9), “the unvirtuous man”—his violent son (cf. Ez 18:10-13, 18),
and “the virtuous man”—the grandson (Ez 18:14-17). Each one of them
receives payment for the way he lived. The description of a virtuous
person recalls the liturgical practice of “entrance into the Temple.”
The man who fulfilled the requirements of the Law was pronounced
righteous at the Temple gate. Therefore, he was permitted to enter the
House of God, where he received the promise of life and God’s blessing.
These singular and original examples illustrate of what true conversion
consists. Referring to a liturgical ritual, especially at the time when
the Temple had already been destroyed and a worship took place on
“unclean” land, the prophet calls the exiles to the return spiritually to
the Temple gate and asks them to come to know the “promise of life”
had once been preached there.11 Ezekiel 18:21-23 takes a person’s past
into account and not the bonds of blood. He does, however, extend the
rule of punishment to apply to the different stages of the life of a sinful
person who converts and subsequently leads a virtuous life and who
can, therefore, be certain that his previous iniquities ( – ֶּפַׁשעpeša‛)12 will
not be remembered (v. 22). Righteousness is not the habitual disposition of someone who has free will. In other words, at every moment
every person has the freedom to choose between good and evil. For
this reason, even a virtuous person can go astray and turn away from
his virtuous life. The moment a virtuous man commits iniquity he will
die because of his sins, since none of his previous acts will have an
effect on his fate (v. 24). Unlike the wicked person who discredits the
Lord’s justice, God truly distributes His rewards and punishments
according to very clear principles.13 Unfortunately, the voice of the
unrighteous who reject every form of hope is much stronger. They
openly oppose God (vv. 25 and 29) and accuse Him of being unjust.
Those who fear God also despair and reject any kind of prospect of
11

Cf. W. Zimmerli, “Le message du prophète Ezéchiel,” pg. 24; A. Fournier-Bidoz,
“Le livre d’Ezéchiel,” pg. 52; See also: J. Homerski, “Komentarz do Księgi Ezechiela,” in: Pismo święte Starego i Nowego Testamentu w przekładzie z języków
oryginalnych ze wstępami i komentarzami. Księgi prorockie, ed. M. Peter,
M. Wolniewicz, vol. 3, Poznan 1992³, pg. 421n [Biblia Poznańska].

12

Cf. “ – ֶּפ ַׁשעpeša‛,”Dictionnaire d’hébreu et d’araméen biblique, ed. P. Raymond, ParisVilliers-le Bel, 1991, 2017, pg. 311; Dictionnaire Hébreu-Français, ed. N.P. Sander,
I. Trenel, présentation de G. Weil, Genève 2005 (Paris, 1859), pg. 599.

13

Cf. R. Wilson, “Ezekiel,” in Harper’s Bible Commentary, ed. J. L. Mays, San
Francisco 1988, pg. 676.
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hope (cf. Ez 33:10).14By shifting the focus away from the principle of
collective responsibility to individual responsibility, Ezekiel simultaneously provides responses to difficult questions that the exiled Israelites
frequently posed to themselves. Perceiving themselves as members of
the community, the Israelites did not individually consider themselves
responsible for their own evil conduct. Instead, each individual held
himself accountable only for his own acts, for which God would judge
him. Every individual is personally responsible for his own transgressions as well as his own merits, neither of which, particularly transgressions, passed down from one’s ancestors. God does not act toward
us according to the merits and mistakes of our ancestors.15A sinner
can save his life by beginning a true spiritual life. Everyone, even the
evildoer, can experience a change of heart during his life, if only he
turns away from his sin. This truth is repeatedly confirmed in vv. 21-24,
26-28, and 32. These verses contain Ezekiel’s heartfelt encouragement
that a sinful person can begin a new life, which he describes in terms Biblical
Theology
of a “new heart” and a “new spirit” (cf. Ez 18: 31). This new life, which
is above all spiritual, should be proven by the sincere will to convert.
Turning away from sin is a condition for reconciliation with God. By
receiving the grace of reconciliation, a sinner enters into a relationship with God, who desires not his death but happiness and the joy of
life:16 “Turn back and live!” (Ez 18:32).
In Hebrew the word  – ְּתׁשוָבּהtǝšûḇāh , which can mean “contrition,” “remorse,” “change,” as well as “return,” “reversion,” “turning around,”
and “about-face,”17 conveys the reality of conversion. Biblically speaking, the word can mean a return to God (cf. Deut 4:30). This word is a
very important in Judaism because repentance and contrition precede
God’s forgiveness, the acceptance of which is one of the greatest gifts
14

Cf. W. Zimmerli, “Le message du prophète Ezéchiel,” pg. 23; A. S. Jasiński,
Księga Proroka Ezechiela. Ez 16-20, pgs. 328, 330; R. Rumianek, “Problem
odpowiedzialności,” pg. 364.

15

Cf.. R. Rumianek, “Problem odpowiedzialności,” pg. 360; J. M. Asurmendi, “Le
prophète Ezéchiel,” pg. 40n.

16

Cf. J. Homerski, Księga Ezechiela, pg. 76n [Biblia Lubelska]; Ibid, “Wstęp do
Księgi Ezechiela,” in: Pismo święte Starego i Nowego Testamentu w przekładzie
z języków oryginalnych ze wstępami i komentarzami. Księgi prorockie, ed.
M. Peter, M. Wolniewicz, vol. 3, Poznan 1992³, pg. 389 [Biblia Poznańska]; Ibid,
“Komentarz do Księgi Ezechiela,” pg. 423 [Biblia Poznańska]; A. S. Jasiński,
Księga Proroka Ezechiela. Ez 16-20, pg. 327.

17

Cf. J. Strong, “ – ְּׁתׁשו ָבּהתtǝšûḇā h ” (f), Hebrajsko-polski i aramejsko-polski słownik
(H8666), pg. 1177.(f); B. Davidson, The Analytical Hebrew, 704. ּ  ׁשוב-šuḇ: “to turn,
turn back, return.”
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that God gives a person. Turning back to God and turning away from
the path of evil, which the prophets so often preached, indicates the
path marked out by God, which should become a way and a rule of
life. Rejecting this path is always bad decision (cf. Is 44:22; Mic 3:7; Ez
33:11).18 Conversion is, therefore, a stage in the life of a given person.
Ezekiel points out two paths: either the sinner can convert or the
righteous man can become depraved. These two paths are not even
because a cry to God from the heart, which finds its source in God who
desires that the lost person make a willing change in behavior so that
he might live (v. 23), describes a sinner who converts and subsequently
escapes death. This choice also entails a specific decision and effort to
turn away from sin. In contrast, the second path is that of the one who
claims to be righteous but has committed sin and persists in it: “None
of the justice [he] did shall be remembered” (v. 24). In this case, the
good acts of a righteous person who has turned away from God will no
longer be counted because only the present moment and all of his good
decisions made in the present will determine his lot. Everyone will
be judged at the appointed time, meaning in the here and now. What
will count, therefore, are a person’s actual and present deeds. When
discussing Ezekiel 18:24, Fr. A. S. Jasiński states that this statement
is a warning directed to all those who claim that they will be judged
favorably for their previous good deeds. This verse is also an assurance
that the path to conversion and grace is still open to the unrighteous.
The one who converts will save his life, but the one who gives into
depravity will die. Could the way not be any easier? Or, perhaps it is
too easy!19 At this point it is worth considering how the tone of Ezekiel’s pronouncement shifts from to second-person plural in v. 25. This
characteristic mixing of singular and plural persons indicates that the
Israelite community was perceived as a physical unit. This perception
could also apply to a city or nation. Frequent repetitions that occur in
the remaining verses of Chapter 18 also demonstrate what kind of spirit
prevailed among the exiles.20 The complaint that is repeated in vv. 25
and 29 once again brings to light that the Israelites did not know that
each individual’s past had no effect whatsoever on God’s judgment.
A person’s past neither gets in the way (v. 22) nor improves (v. 24) a
18

Cf. “Repentir,” in Dictionnaire encyclopédique du Judaïsme, ed. G. Wigoder,
comp. S. A. Goldberg et al., Paris 1993, pg. 960.

19

Cf. J. M. Asurmendi, “Le prophète Ezéchiel,” pg. 40n; A. Fournier-Bidoz, “Le
livre d’Ezéchiel,” pg. 54; A.S. Jasiński, Księga Proroka Ezechiela. Ez 16-20, pg.
330n

20

Cf. J. M. Assurmendi, “Le prophète Ezéchiel,” pg. 39; M. Dubreucq, “Ezéchiel.
A qui la faute?,” pg. 29.
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person’s fate. Ironically, some exiled Israelites turned the argument on
God and claimed that He Himself is accountable for a person’s behavior because He offers life to the sinner who converts and accuses the
righteous person who is unfaithful to Him. It appears that the latter
were engaged in this debate because they accused the prophet Ezekiel
of preaching precepts that were analyzed incorrectly and, therefore,
erroneous. Ezekiel rejects this position and points out that their present (and not their past) sin and all of its consequences are the cause of
their present suffering.21 The Bible frequently discusses the problem
of sin. Yet, it is not possible to designate one precise and specific term
to describe this very difficult reality. Formulas that describe sin most
commonly reflect the ties between people. While they illustrate these
situations and point out men’s injustice, rebellion, wickedness, and
failures in keeping law or voluntary mistakes, all of the prophets fully
state that throughout history sin and its scale have been a condition
that distances both the nation and a particular person from God. In ad- Biblical
Theology
dition, violence and injustice that result in harming one’s neighbor has
always been considered a sin against God Himself. When we consider
this phenomenon in light of the covenant, the prospect of violating
this covenant comes to the fore. Guilt and punishment for sin are one
and the same because they emphasize the truth that evil acts always
bring about evil effects that affect every person.22Although the principle of collective responsibility has not been abolished, it is not to be
understood or perceived as a blind tool of punishment in the hands of
God. A person’s future depends only and exclusively on his conduct. In
this text, the inspired author offers a general norm for the moral life:
“Justice belongs to the just, and wickedness to the wicked” (v. 20b).23
Fr. A. S. Jasiński stresses that these concepts were almost completely
unknown during the time when Ezekiel lived. Ezekiel, therefore, is
the one who was responsible for introducing a new groundwork for
21

Cf. A. Fournier-Bidoz, “Le livre d’Ezéchiel,” pg. 54; M. Dubreucq, “Ezéchiel.
A qui la faute?,” pg. 29; R. Rumianek, Księga Ezechiela, pg. 152; A. S. Jasiński,
Księga Proroka Ezechiela. Ez 16-20, pg. 280.331n. In his interpretation of this
proverb, Fr. Jasiński refers the reader to the proverb contained in Ez 16,44c:
“Like mother, like daughter” and states: “Nobody could oppose such ‘wisdom.’
They accepted this as a legacy from their ancestors and—as such—could not
be up for discussion or modification.”

22

Cf. R. Rumianek, Orędzie Księgi Ezechiela, pg. 105; H. Langkammer, Słownik
biblijny, Katowice 1989, pg. 65; 50 mots de la Bible, ed. P. Gruson, CE 123(2003),
pg. 41.

23

Cf. R. Rumianek, Księga Ezechiela, pg. 128. “Ez 20b,” in J. Homerski, Księga
Ezechiela, pg. 75 [Biblia Lubelska].
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the moral evaluation of human acts that will ultimately be expressed
in the New Testament24.
Verses 26-28 repeat the previous statements and emphasize the
consequences of bad or good behavior—namely: punishment for those
who commit offenses and iniquities committed, or a reward for sinners
who make positive changes in their lives. While referring to v. 22, v.
28 repeats the idea of assessing the sins of one’s ancestors, which is
mentioned in v. 14. This opinion influences whether the offender will
make a mature decision to abandon his sinful behavior and embark
on the path of doing good.25

The Essence of Ezekiel’s Message
Biblical
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Ezekiel 18:21-28 contains the prophet’s response to those living in
exile who openly offend God by accusing Him of being unjust toward
them. Living in a state of hopelessness, the Chosen Nation had rejected
all proclamations of a better future (cf. Ez 33:10). The community of
Jewish captives unceasingly questioned: “Is it right that God makes
sons pay for the transgressions of their fathers without considering
the merits of the righteous? How can we get out of this vicious cycle
and its effects? Is it possible to begin a completely new life? (cf. Deut
5:9-10). Exile seemed to justify the Israelites belief that they were being
punished for the sins of their fathers. For this reason, Ezekiel—like
other prophets before him—begins to show the people God’s mercy,
which pervades human history and opens it up to the future.26In Ezekiel 18:21-28, the prophet Ezekiel crushes the Israelites’ belief that exile
is a punishment for the sins of their ancestors. On a broader level, the
placement of Chapter 18 within the Book of Ezekiel speaks to this fact.
For, this chapter clearly interrupts the continuity of the Chapters 16-20.
Chapter 16 presents a new vision of the history of Israel’s sin and the
promises that God made to the Israelites.27 Chapter 17 is an allegory
24

Cf. A. S. Jasiński, Księga Proroka Ezechiela. Ez 16-20, pg. 317. Ez 20b. Fr. Jasiński
indicates that this verse is referring to the later formulations in the New Testament, where references to the topic of righteousness can be found in Jesus’
teaching (cf. Mt 5:20).

25

Ibid, pg. 333n.

26

Cf. W. Zimmerli, “Le message du prophète Ezéchiel,” pg. 23; por. A. FournierBidoz, “Le livre d’Ezékiel,” pg. 50n.

27

Cf. A. Fouriner-Bidoz, “Le livre d’Ezéchiel,” pgs. 44-47; Księga Ezechiela, 1010
[Biblia Tysiąclecia]. Reference to Ez 16:1-63: “The Prophets often portray the
chosen nation as God’s Bride, who has been unfaithful to her Bridegroom by
worshipping foreign gods. The Bridegroom, however, forgives his Bride for
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known as a “riddle” as well as a “parable” that, on the one hand, shows
the downfall of the king of Jerusalem and his officials (vv. 11-22) and,
on the other hand, foretells a new reality (vv. 21-22).28 Chapter 19 is a
lamentation over the kings of Judah, and Chapter 20 presents a critical
perspective of the relationship between the Chosen People and God.29
In the middle of these chapters, Chapter 18 appears and announces
the importance of living a righteous life. In other words, Chapter 18
is placed between chapters that contain images that describe Israel’s
unfaithfulness. The story of Israel’s infidelity does not depend on a
twist of fate that could potentially frustrate individuals. For, this story
takes on the form of a debate, during which it is enough to simply respond to the charges and support one’s responses with evidence. The
pericope Ezekiel 18 contains four accusations against God (vv. 2, 19,
25, 29) that serve as the starting point of this polemic. It is completely
objective and unobstructed by the vivid tone of speech, which, beginning at v. 23, leads to the presentation of the purpose of the parable Biblical
Theology
(i.e., the promise of life offered to those who will observe God’s Law).30
In Ezekiel 18, before the catastrophe has occurred, the inspired
author meditates upon the values according to which the members
of the Chosen People live. He proceeds to announce the concept that
the punishment that was to befall the nation could be reversed and
revoked. He also preaches to the people a new teaching concerning
individual responsibility (cf. Deut 24:16; 2Kings 14:5-6) that abrogates
the old concept of collective responsibility, according to which sons
are responsible for the sins of their fathers. Ezekiel’s novel teaching on individual responsibility as well as the prophets’ (particularly Jeremiah) exemplary lives reveal the value of each person as
her infidelity and resolving to enter into a new covenant with her, which is accomplished in the New Testament.”
28

Cf. J. Homerski, Księga Ezechiela, pgs. 69-73 [Biblia Lubelska]. Ez 17:1-24:
Przypowieść o orłach; op. cit., pg. 72n: “By allegorizing the parable (vv. 22-24), the
prophet foretells a new reality. [Ezekiel’s] references to the ‘highest mountain’
(cf. Is 2:2) and the ‘cedars’ that resemble the cosmic life (cf. Dan 4:7-9; Mt 13:32)
call to mind the messianic times of the Kingdom of God’s (cf. Is 11:11; 53:12; Ps
89:4-5, 35-38).”

29

Cf.. J. Homerski, “Komentarz do Księgi Ezechiela,” p. 77-86 [Biblia Lubelska].
“Lamentation (Ez 19:1-14). The allegorical parable, which takes the form of a
lamentation for the kings of Judah, in a certain sense completes the thoughts
presented in the parable about eagles (17:1-24). [...] “A lion among lions” means
the Kingdom of Judah, and the “young lion” (vv. 3-4) likely suggests King Joachaz
(609), who was imprisoned by the Farao Neko II (609-593) and taken to Egypt
(cf. 2K 23:31-34)”.

30

Cf. A. Fournier-Bidoz, “Le livre d’Ezéchiel,” pg. 50n.
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an individual. Ezekiel’s ministrations bear the hallmark of pastoral
action. He preaches that the people must begin to live as new persons
and make for themselves “a new heart” and “a new spirit” from this
moment onward (cf. Ez 18:31).31

Conclusion

Biblical
Theology

Ezekiel 18:21-28 conveys a deep tension, particularly with regard to
the question of individual responsibility, and calls the listener to choose
the path of life. In this passage, the prophet Ezekiel tries to transcend
traditional theological frameworks by emphasizing that an individual’s
behavior (and not what occurs in society) determines life or death. While
it might appear that the prophet is speaking about his own individuality, his teachings speak more about his concern for and responsibility
toward the people who God has entrusted to him. In other words, God’s
messenger, who comes to promise new life to the exiled Jewish nation
and the return of God’s presence to the Temple, is expressing his concern for the one person his words will encourage to not look behind, but
to set out on the path to renewal.32 As for the nation, what is important is
that it does not return to the hardness of heart of its ancestors. Like the
Jewish people, we need to look towards the future and renew how we
live. Everything depends upon the decisions of a concrete individual who
God endows with the freedom to choose.33 As the “prophet-guardian,”
Ezekiel speaks to his listeners in the name of God about their need for
conversion. He invites them to change their ways and to transform their
hearts. Centuries later, the Catholic Church simply adds that Ezekiel’s
encouragement to convert is an indirect invitation for contemporary
listeners to open their hearts to Christ.34

31

Por. A. Gelin, “Les livres prophétiques postérieurs,” in: Introduction à la Bible.
Introduction générale, Ancien Testament, ed. A. Robert, A. Feuillet, vol. 1, Tournai 1959², pg. 546n.

32

Cf. W. Zimmerli, “Le message du prophète Ezéchiel,” pg. 24n; M. Dubreucq, “A
qui la faute?,” p. 29; Ch. T. Bedd, “Księga Ezechiela,” in: Słownik Wiedzy Biblijnej
(Prymasowska Seria Biblijna 5), ed. B.M. Metzger, M. D. Coogan, consultant for
the Polish edition W. Chrostowski, trans. P. Pachciarek, B. Olszewska, Warsaw
1996, pg. 341.

33

Cf. R. Rumianek, “Prorocy okresu niewoli babilońskiej,” pg. 127.

34

Cf. A. Rose, “Introductions aux lectures de l’année liturgique,” in: Missel de la
Semaine présenté par P. Jounel. Texte liturgique officiel, Paris 1973, pg. 174.
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its Augustinian Narrational Imperative1
Augustine’s cor Issue: cor
inquietum to cor requietum

General Directory for Catechesis (GDC) number 39 requires catechists to
narrate the events of salvation history, in order “to make clear the profound
mysteries that they contain.” A positive response to this commendation of the
Augustinian catechetical form by the universal Church and the imperative it
carries with it, requires that we understand the narratio described in his work De
Catechizandis Rudibus. In that work Augustine makes use of the famous theme
from his Confessions, the cor inquietum, a fundamental element of his anthropology and a methodological principle for his evangelization and catechesis.
That anthropological and catechetical principle of the restless heart serves as
the foundation for an intensely personal form of catechesis, one attuned to
the particular needs of the heart of each inquirer, as well as a universal norm
for presenting the Gospel to all men and women, as the GDC makes clear.
Key words: narratio, Catholic catechesis, De Catechizandis Rudibus, salvation
history, kergymatic catechesis, Augustine of Hippo.
In his work De Catechizandis Rudibus (Instructing Beginners in
Faith) Augustine raises the critical issue in every human life, how to
move from the restlessness of life without God toward the complete
fulfillment that comes from life in Christ.
1

Small portions of this article first appeared under the titles “Augustine’s Christcentered Catechetical Narration” and “The Christ-centered Plan in the Catechism
and the Modern Malady of Meaninglessness” in The Sower, July 2011, Vol. 32,
No. 1.
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In the longer paper I submitted for this conference I chronicle the
theological forces and schools of catechetical theory that seem to
have impeded a more fulsome embrace by catechists of the wonderful revival of the Augustinian catechetical narration proposed by the
General Directory for Catechesis (GDC) of 1997. While that is a story
worth telling, I thought that in the limited time I have with you that I
would rather focus on the positive, on the reasons for embracing the
narrational imperative issued by the GDC, on the benefits to be gained
by following Augustine’s example of narrative catechesis.
The General Directory for Catechesis at number 39 says, “Catechesis,
for its part, transmits the words and deeds of Revelation; it is obliged
to proclaim and narrate them and, at the same time, to make clear
the profound mysteries that they contain” (emphases added). That is
only the first of several references in the GDC to a form of catechesis,
the narratio or narration of salvation history, that was a standard part
of the initiatory practices of the fourth and fifth century Church.2 His
work ought to be of great interest to us because it represents a singular
example from the ancient Church of what we call today in the RCIA
Catechetics the Period of Evangelization or Precatechumenate. As such, it serves
as a model for a Christocentric new evangelization in our own day.
We are all (too) familiar with the famous phrase from (Book I, Chapter 1 of) Augustine’s Confessions: “quia fescisti nos ad te et inquietum
est cor nostrum, donec requiescat in te” (For you have made us for yourself and our heart is restless, until it rests in you). For Augustine, that
phrase is not merely a “toss off,” a fine sentiment, but a fundamental
element of his anthropology and a methodological principle for his
evangelization and catechesis. And that anthropological and catechetical principle serves as the foundation for an intensely personal form
of catechesis, one attuned to the particular needs of the heart of each
inquirer, as well as a universal norm for all men and women. And he
shows this in his famous work on the first catechetical instruction De
Catechizandis Rudibus (DCR), addressed to Deogratias, a Carthaginian Deacon who had asked for Augustine’s advice on how to catechize
those who are first approaching the Church for instruction in the faith.
And he exhibits this in a particular way in the first part of the sample
catechetical address he supplies to Deogratias, called in the classical
rhetorical scheme, the exordium, the appeal for a hearing by a speaker,
as well as in the first portions of his movement to the historical exposition or narratio of salvation history.
2

See GDC 89, 107, 108, 115, 128, 129, 130 and 240.
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In his transition from his introductory material in Part I of DCR to
the two model catechetical addresses that he supplies to Deogratias,
Augustine highlights the importance of the personal nature of the full
catechetical address that the catechist is to offer to a first inquirer. In
the context of a kind of apology to Deogratias for the ways in which
the written work which he is presenting will depart from the greater
vitality of the actual spoken address that he would normally offer,3
Augustine notes that the spoken catechesis will vary based on the type
of setting, formal or informal; the person or persons to whom it will
be delivered, few or many, educated or uneducated, city or country
people, or a mixed crowd. Augustine admits that
I can testify from my own experience that I am swayed, now in one
way, now in another, according [to] the person I see before me.... And
it is in keeping with these various influences that my actual address
opens and moves forward and comes to a close.
Although we owe the same love to all, we should not treat all with the
same remedy. And so for its part, this very love is in pain giving birth
to some, makes itself weak with others; devotes itself to edifying some,
greatly fears giving offense to others; bends down to some, raises itself
up to others. To some it is gentle, to others stern, to no one hostile, to
everyone a mother.4

This final word – just before he begins his sample address – is a
remarkable summary of just how important an issue this is for him.
Here Augustine gives testimony to the importance of a methodological
personalism, what we could call a pedagogy of condescending love.
For Augustine this kind of nimble pedagogical response to the person
in need of instruction, a complete willingness to respond to the particular place and needs of individuals, is intended to imitate the divine
condescension. God comes down to share our humanity and to draw
us up to Himself in the Incarnation, and so His accommodation to our
human need must be imitated by the catechist in his accommodation
to the needs of the one to be catechized.
This element of condescension or accommodation to the individual
person is also one of the key features in the General Directory for Catechesis’ description of the divine pedagogy. At number 36 the GDC
echoes Dei Verbum in describing Revelation as “that act by which God
manifests himself personally to man,” and at number 139 the GDC
3

“The basic orientation of someone dictating an address with a future reader
in mind is quite different from that of someone speaking when the listener is
actually present before his eyes.” DCR 15,23.

4

Ibid.
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returns over and over to the term “person” to show that the divine
pedagogy is an accommodation to the needs of human persons in order to invite them to a personal relationship with God, such that God
“assumes the character of the person,” “liberates the person,” “causes
the person to grow.” “To this end,” the GDC states, “as a creative and
insightful teacher, God transforms events in the life of his people into
lessons of wisdom, adapting himself to the diverse ages and life situations.” This adaptation to “diverse ages and life situations” seems to
be just what Augustine is getting at in his own methodological advice
to Deogratias, just quoted above.5
As Augustine begins his sample address he demonstrates just that
kind of personal adaptation to the hearer in a playful, creative, and
even endearing way. He imports Deogratias’ name into the first line of
the exordium of the long model address: “Thanks be to God, brother.”
(Deo gratias, frater, in the Latin.) In so doing, he puts a dramatic exclamation point behind his insistence on the personal quality of this
catechesis as he describes it in Part I of DCR and again in the transition to the first sample catechesis.6
Catechetics
He then enters into a relatively long exordium which adds to this first
personal touch a reference to the general anthropological principle
of the restlessness of the human heart. So important to Augustine
is this first portion of the address that, as William Harmless puts it,
he “displays little hurry in getting on to the narrative [narratio],”7
which is the central portion of the this first catechetical address. As
I have already noted, the first part of the catechesis, the exordium, is
intended to prepare the inquirer to give the address a proper hearing. As I’ve just indicated, that involves knowing the personal needs
of the individual hearer, but, as Augustine goes on to show, that also
requires that the catechist understand and respond to the universal
need of every human heart, the desire for rest.

5

For Augustine as mentor in ministry to Deogratias, see Edward Smither’s
Augustine as Mentor: A Model for Preparing Spiritual Leaders (Nashville, TN:
B&H Publishing, 2008).

6

In using this phrase Augustine seems also to be giving a mirror image echo of
the first words of DCR: “Petisti me, frater Deogratias,...” One is moved to wonder
whether Augustine may have used this same sort of play on the name of other
students in this first catechesis. See also Canning’s recounting of Chistopher’s
suggestion that this phrase is an ellipsis for a common liturgical formula and a
common early Christian greeting in Instructing, 115, n. 157.

7

W. Harmless, Augustine and the Catechumenate (Collegeville, MN: Liturgical
Press, 1995) 140.
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Augustine makes that clear to Deogratius (in his sample catechesis)
by, in a sense, posing to his imaginary seeker the same question that
Jesus poses in the Gospel of John: “What do you seek?”8 And he assumes the answer of his presumed inquirer: he seeks rest (requies),
security (securitas), and happiness or blessedness (felicitas). He congratulates his fictional inquirer that he has chosen to seek things that
will last, rather than those things that “one tiny fever can sweep...
away”9 and which present only “illusory prospects of happiness.”10
Rather than pursuing riches or honors or the pleasures of the tavern,
brothel, or theater
You, however, [Augustine says,] are seeking the true rest which is
promised to Christians after this life, and therefore it will be for you to
taste its sweetness and delight even here amid the most bitter troubles
of this life, if you love the commandments of him who promised it.11

This “true rest” (which represents a conflation of the three elements:
requies, securitas, and felicitas) is the primary theme of Augustine’s
address. It supplies the motive for the journey of faith that Augustine
is inviting his hearer to embark upon. It will also serve as a segue into Catechetics
the narratio by way of the seventh day rest of the creation narrative.
At 17,28 Augustine says, “It is this rest that is meant by scripture when
it expressly mentions that, from the beginning of the world when God
made heaven and earth and everything that is in them, he worked for
six days and on the seventh day he rested.”
It is interesting to note, that with reference to the presence of the
same important theme of rest in Augustine’s The City of God, Jean
Danielou tells us that “we have here the two central axes of the
thought of St. Augustine, – the progress of history toward the future
world of glory and the progress of the soul toward the interior world
of peace – the result is that the theme of the Sabbath is at the center
of Augustinian thought.”12
8

John 1:38.

9

See Augustine’s treatment of libido, “the love of those things which a man can
loose against his will” in his De libero arbitrio I, 3-4 where he uses the same
figure of speech, explaining libido as the love for things that a mere fever can
take away.

10

DCR 16,24.

11

Ibid.

12

Jean Danielou, The Bible and the Liturgy (Notre Dame, IN: University of Notre
Dame Press, 1956) 276. See Christopher (1946) The First Catechetical Instruction, 120, n. 152 where he notes that the same figure of oxymoron in the Latin
of “For they wish to be at rest amid things that are neither stable nor lasting”
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This suggests the Augustinian anthropology or psychology undergirding the Augustinian pedagogy. The famous cor inquietum (restless
heart) of the human person which serves as the very impetus or purpose for Augustine’s personal journey, as described in the very first
words of the Confessions, is here called upon to introduce the inquirer
to the narratio, which will speak to and answer the restlessness of his
own heart. And so Augustine is suggesting (although the pedagogical
design at play here wouldn’t yet be evident to his fictional student) that
the personal history of the inquirer – that search for the rest of ultimate happiness in the possession of the thing that ultimately satisfies
every human longing – is paralleled by a sacred history which points
the human heart toward the rest (or Sabbath) it seeks by showing how
the whole of history is also a movement toward the final rest of the
Saints in heaven (the eternal Sabbath). In short, Augustine is telling
his inquirer that sacred history is the answer to the quest that is his
or her personal history.
In this way, the two great Augustinian axes that Danielou refers to,
the rest that each person desires and the rest that will be granted to
Catechetics the world at the end of time – which is an echo of the seventh day rest
at the end of the creational week -- all converge. The whole purpose
of the catechesis he is describing, then, is to draw the desire of the
inquirer (for rest) into accord with the whole course of the world and
its sacred history.
Further, by suggesting a litany of the possible contenders for human
happiness: riches, honors, worldly pleasures, and even that Christian
mediocrity which seeks worldly advancement by way of human (or
even the divine) favor, 13 Augustine reminds his inquirer of human
(volunt...requiescere in rebus inquietis) in 16, 24 can also be found in the famous
phrase from the Confessions I, I, 1: quia fecisti nos ad te et inquietum est cor
nostrum, donec requiescat in te.
This again suggests the second part of Danielou’s “center of Augustinian thought,”
the progress of the individual soul toward the internal rest, and serves to corroborate his insight with reference to the Confessions, as well as the City of God.
What this also suggests is that DCR, although a catechetical work, is very much
a vital expression of the spirit that animates the whole Augustinian corpus.
On this point, see also Jerusalem and Babylon: A Study into Augustine’s City
of God and the Sources of His Doctrine of the Two Cities by Johannes van Oort
(Leiden: Brill, 1991) in which he boldly asserts that the City of God can best be
understood with reference to the catechetical rubric supplied by DCR. In the
same vein, Van der Meer says of the narrationes in DCR that they “represent
the best thought of a great spirit in its simplest form.” Bishop, 467.
13

He cautions against being one of those Christians who “look to find blessedness
in this life, aiming to be more blessed in earthly affairs than those who do not
honor God.” DCR 17,26.
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transcendence, that man is made for more than all these things which
the realm of profane history provides.
This is not a mere moralism which aims at “scaring the hell” out of
the seeker (although that will be evident enough in his final exhortatio),
but a basic anthropology which asserts the nobility of the human spirit
(even in its fallen state), which has important moral implications. It
works to inform the inquirer about the deep things of his own heart,
while framing his desire in a way that will make him attentive to the
fact that his story is a microcosm of the macro-story, that God has arranged history to be the answer to his personal search for happiness.
That happiness in its highest, graced form is blessedness or beatitude
or what Genesis just calls “rest.”
The one who doesn’t just fear hell but loves God and becomes a
Christian, Augustine says, “because of the everlasting bliss and perpetual rest,” “in this one alone [he says,] is the rest that eye has not seen
nor ear heard nor has it come up into the human heart, the rest, which
God has prepared for those who love him.”14 And in this last phrase from
17,27 of DCR Augustine is saying that the eschatological telos or goal
of Christian life will inform or color even our temporal journey. If we Catechetics
seek eternal rest, we will have that rest in our hearts not just hereafter
but here, even in this life.
This pedagogical movement to arouse a desire for God and the eternal rest he can provide resembles what is called in Augustinianism the
victrix delectatio, the ardor of love, which is that grace that enables us
to overcome concupiscence and to win the victory of eternal life.15 It
ought not to surprise us that this primary Augustinian theme should
figure pedagogically in his exordium to the narratio. His Confessions
is full of this kind of ardor, and his own conversion turned on just this
sort of grace as it is expressed in that phrase from Romans 13 which
he took up in response to the tolle lege:
not in reveling and in drunkenness, not in debauchery and licentiousness, not in quarreling and jealousy. But put on the Lord Jesus Christ,
and make no provision for the flesh, to gratify its desires.16
14

DCR 17,27. The italics here, which are original to Canning’s translation, indicate that Augustine has inserted “rest” into St. Paul’s famous discourse on the
“hidden wisdom of God” and the secret thoughts locked within the “spirit of
the man,” which meet in the Beatific Vision, in 1 Cor 2:7-13.

15

See Winfried Bocxe, “Introduction to the Teaching of the Italian Augustinians of
the 18th Century on the Nature of Actual Grace,” especially Chapter IV, “Gratia
Efficax is a ‘Victrix Delectatio’ or an Ardour of Love by Which the Opposite
Concupiscence is Conquered,” Augustiniana, Vol. VIII (1958): 356-396.

16

Romans 13: 13-14; see Confessions VIII, 12, See also Romans 7.
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The whole episode of titanic struggle in Book VIII of the Confessions
is hinged upon the fact that, as he says, “I was at odds with myself.”17
His desire for the True, the Good, and the Beautiful, the whole pursuit of the philosophical life which had gripped him from that time
in his late teens when he had first discovered Cicero’s Hortensius,
and which had finally matured into a realization of the truth of the
Christian faith under the tutelage of Ambrose, had been obstructed
by his passions. His natural desire for the highest human goods, those
sought by the philosophers, was insufficient to overcome his passions.18
And so Augustine finds himself in the Confessions in just the place of
the fictional inquirer that he now addresses in DCR. His discovery of
philosophy (as well as, we may assume, a whole flood of actual grace)
had cured him of his own desire for riches or honors or the pleasures
of the tavern, brothel, or theater, but He still needed the saving grace
of a new ardor, one sufficient to enable him to “make no provision for
the flesh,” and instead to “put on the Lord Jesus Christ.”
That is the same graced desire that Augustine now aims at inciting
in his inquirer, an ardor, a love for God and the perfect “rest” that will
Catechetics enable him to successfully leave the world and all its false promises of
happiness behind. As William Harmless aptly says of this important
theme of God’s love, which is the source of the graced transformation that Augustine seeks in his hearer, “This message shaped the
pedagogy.”19 [And, as an aside, this “new ardor,” a new victrix delectatio, a victorious love, is just the thing that Saint John Paul II had called
for in the New Evangelization that we are called to join and serve, one
new, “not in content, but in ardor, methods, and means of expression.”]
That Augustine’s exordium in DCR is the first part of a love-shaped
pedagogy ordered toward ultimate happiness or rest is made the more
evident by a glance at the short form of the exordium he supplies at
26,52 of DCR which consists of only two sentences, which I’ll quote
in full:
Truly, brother, the great and true blessedness is that which is promised
to the saints in the world to come. All visible things, however, pass from
17

Confessions, VIII, 10.

18

For a very different accounting of the events described in Book VIII, “true
in the details, if quite false in impact” (61), see O’Donnell’s Augustine: A New
Biography, 59 ff. See also G. Wills, St. Augustine’s Memory (New York: Viking
Penguin, 2002).

19

W. Harmless, Catechumenate, 154. “Augustine stressed the affective dynamic
within evangelization because he believed that no voice reached the ears save
the emotion of the heart.” Of course, love is a thing of the will and not just the
emotions, but the affective powers when rightly ordered will serve the will.
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existence, and the ostentatious display of this world and its allurements
and its excessive eagerness for knowledge will all come to nothing, and
they will drag their lovers down with them in ruins.

This shows us again that Augustine’s exordium is an appeal to rightly
ordered love. The “rest” highlighted in the long version of his catechesis is that happiness or “blessedness” (beatitudo, the single term used
in the short version) which is represented by the complete possession
of that which love moves us to desire, but which our natural, fallen
love is incapable of desiring articulately or effectively. The lovers of
passing things can only end by seeing the things they love, as well as
themselves, perish. The very contingency of these things means that
they cannot yield rest in the fullest sense. The mere natural happiness we feel in the possession of passing things cannot be compared
to the beatitude (or graced happiness) that we feel in the possession
of eternal things; only this latter can truly be called rest.
Whereas the exordium of DCR stresses more the personal axis of
the great Augustinian theme of the Sabbath rest, described by Danielou as “the progress of the soul toward the interior world of peace,”
the narratio portion of the full catechetical address stresses more Catechetics
the other historical axis, the “progress of history toward the future
world of glory.”20 Augustine already begins the drawing together of
those two axes in the exordium itself at 17, 28 when he associates the
rest we each seek with the eternal rest of heaven, which is “meant by
scripture when it expressly mentions that, from the beginning of the
world when God made heaven and earth and everything that is in
them, he worked for six days and on the seventh day he rested.” He
goes on to say, that the creation account gives “symbolic expression
to the fact that, after the six ages of this world, in the seventh age as
on the seventh day, God will rest in his saints.”
In so doing, Augustine parallels the three trajectories ordered toward rest: human life spent seeking rest, the six-day creational week
which ends in the divine Sabbath rest, and the six ages of the world
which will end in a seventh age of rest enjoyed by the Saints of God,
or, as Augustine puts it, when “God will rest in his saints.” It is to this
movement (which will be fundamentally typological) from micro (man’s
search for rest) to macro (creation and rest), to still “more macro” (sacred history itself and eternal rest) that Augustine invites the inquirer
to be attentive and receptive.
Augustine goes on to provide an explanation for the cause of the
restless heart of man by way of the brief interpretation he gives of
20

J. Danielou, Bible and Liturgy, 276.
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the fall. The original creation, which culminates in the rest of God,
promised rest for man. The fall explains why man has not entered
into that rest, why his heart is gripped by lesser loves. Sacred history
will be the recapitulation of the original creation, in fact, a work of
re-creation in Christ in the six ages of the world, which will yield the
possibility of a final rest in God, both for each graced soul and for the
whole of the new heavens and new earth.
In keeping with the Christocentric character of the catechesis which
Augustine insists upon in the first section of Part I on de modo [on the
methodology of the catechesis],21 it is Christ who makes possible the
intersection or typological overlap of these three trajectories, the personal search for rest, the creational week ending in the Sabbath rest,
and the historical/eschatological ending in the eternal rest.
For Augustine, it is the Word through whom the world was made
who would have guaranteed the rest of Eden. This Word “is [Augustine
says,] the Christ in whom the angels and all the purest heavenly spirits
rest in a holy silence.” But because of the fall, men have “lost the rest
that they had in the Word’s divinity.” “In his humanity,” the possibility
Catechetics of rest is regained for us.22 In this way, Augustine puts Christ in the
central place in the narratio even before it begins. And to remind us
of the purpose of its telling – that we might find our way to the rest
of heart that we all desire – he ends his exordium and introduces his
narratio with the words,
Thus it is that we should love the God who so loved us that he sent his
only Son to be clothed in the lowly condition of our mortal existence
and to die at the hands of sinners and on behalf of sinners. Long since
[sic], indeed from the beginning of the ages, this profound mystery has
been unceasingly prefigured and foretold.23

The whole pattern of the narratio that follows will be aimed at showing that Christ is, in the words of CCC 450, “the key, the center and the
purpose of the whole of man’s history.” According to Augustine, the
whole of history, from creation to eschaton, is the story of the restlessness of the human heart, of the cor inquietum. And the only way that
our hearts will find rest is by grace, by a victrix delectatio, which only
God can provide us as He did for Augustine at that seminal moment
of the tolle lege (take, read).
21

“And all of the divine scripture [and so also the narratio which relates it] tells
of Christ and calls to love.” DCR 4,8.

22

Ibid., 17,28.

23

Ibid
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The whole of the catechetical address presented in DCR is an inducement to both “take and read” the story of salvation – here, particularly,
in the narrated form that Augustine supplies to Deogratias – and to
yield to the grace that Augustine suggests that God has already supplied to the cor inquietum of the inquirer he addresses.
Augustine seeks to inform that response to grace by showing his
hearer that in the end, only the love of God in Christ can make the cor
inquietum a cor requietum, a heart at rest. And he does so by showing
that the three trajectories of rest: of man, of creation, and of history,
are to be thought of as one trajectory in the Word who made both
man and the universe, and who guides the whole of history towards
its culmination in the final rest of the Saints. If we but yield to His
Providence and to the victrix delectatio which He will no doubt provide, we, too, can bring our restless hearts to rest in Him. For, in the
words of the first and lesser known half of that famous phrase: “He
has made us for Himself.”
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For centuries, visual depictions formed an important (and sometimes even the most basic) tool for Christian catechesis. Frescos and
paintings illustrated and explained the truths of faith especially to
the illiterate and those who did not have access to the Holy Bible and
literature. Although they reflected the artistic vision of their creators,
these depictions were based primarily on the official teachings of the
Roman Catholic Church, which was conveyed either through preaching or theological reflection. Among the different religious works of art,
eschatological depictions were the most common. Indeed, paintings of
the Last Judgment were often painted on the back walls of churches in
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order to remind the faithful about their final destiny as they departed
after the celebration of the Holy Mass or devotions.
The present article analyzes the Magisterium of the Church’s teaching on eschatology in the late Middle Ages, which then served as the
substantive basis of the visual depictions of the Last Judgment created
during this period. In particular, this article will first examine the official statements formulated by the Magisterium in the fourteenth and
fifteenth centuries (i.e., at the end of the Middle Ages). The study will
present different ecumenical councils’ dogmatic proclamations and
official documents as well as the most important statements on eschatology promulgated by the popes of that time. The Second Council of
Lyons, which was convened in 1274 in order to bring about reconciliation between the Latin and Greek Churches,1 played a particularly
important role in the formulation of doctrines on eschatology during
this period. In addition, this article will analyze Pope Benedict XII’s
apostolic constitution Benedictus Deus, which was issued on January
29, 1336. The creation of this document has a rather turbulent history
and is connected to Pope John XXII’s controversial teaching that the
Catechetics beatitude that the saved experience after their particular judgment
is fundamentally different than the happiness that they experience
after the Last Judgment. The Council of Florence, which convened
in 1439 as the Roman Catholic Church continued to attempt to unite
with the Eastern Orthodox Church2 subsequently played a valuable
role in shaping doctrines on eschatology. One of the contentious issues that stood in the way of uniting the Latin and Eastern Churches
was the Roman Catholic Church’s teaching on purgatory. This article
will systematically discuss the most important topics presented in the
magisterial statements mentioned above—namely, particular and Last
Judgment, the beatific vision, and purgatory.

The Particular and Last Judgments
The constitutions of the Second Council of Lyons make a distinction between the particular and the Last Judgment. One document,
in particular, contains an important averment about the judgment of
the entire world in which all people must stand “in their own bodies”
before Christ’s tribunal and account for the things that they have done

1

J. F. Kelly, The Ecumenical Councils of the Catholic Church: A History, Collegeville 2009, pgs. 216-219.

2

Z. Skowroński, Dyskusje o czyśćcu na Soborze Florenckim, Lodz 1937, p. 4.
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throughout their entire lives before being rewarded or punished.3
When referring to the eternal reward or punishment, the Council of
Lyons used the word “immediately” (mox), which indirectly confirms
that there is an individual particular judgment that takes place right
after death. This particular judgment determines the soul’s fate. According to the Conciliar Fathers, both those who are saved and the
damned receive their reward or punishment, respectively, immediately
after the soul is separated from the body.4 At the same time, the Council
adds that everyone will stand before Christ again at the Judge at the
Last Judgment at the end of the world. In this case, however, each
person will be in his own body, which will also receive its reward or
punishment.5 When referring to the Last Judgment, the Council confirms the existence of hell, declaring that those who die in mortal sin
or in the state of original sin will immediately go to hell where various
punishments await them.6 The document, therefore, defines the different types of sin (mortal and original) that merit eternal damnation
and speaks of the diversity of punishments. The Council documents
also mention that the Parousia, or the second coming of Christ, will
crown the history of mankind. In this way, it serves as the Church’s Catechetics
confession of faith that Christ will return at the end of time and judge
the living and the dead.
Benedict XII also took up the issue of the two types of judgment
(i.e., particular and Last judgment) in his apostolic constitution Benedictus Deus. In this document, he does not explicitly formulate the
concept of particular judgment (iudicium particulare), but this idea
follows logically from the dogmatic ruling that each person will give
a full account of his life and be judged immediately after his death.7
If each person is either rewarded or punished for what he has done
during his life, then God must make an act of judgment prior to the
individual’s death. In principle, the document confirms the teaching
of the Second Council of Lyons that stresses that immediate eternal
retribution does not diminish the significance of the Last Judgment.
3

H. Denzinger, A. Schönmetzer, Enchiridion Symbolorum Definitionum et Declarationum de Rebus Fidei et Morum, Freiburg 1965, no. 859.

4

Ibid, nos. 857-858.

5

See: T. Horváth, Eternity and Eternal Life: Speculative Theology and Science
in Discourse, Waterloo 1993, p. 19.

6

H. Denzinger, A. Schönmetzer, Enchiridion Symbolorum, nos. 858-859; J. Finkenzeller, Eschatologia, Cracow 2000, pg. 213.

7

Por. T. D. Łukaszuk, Ostateczny los człowieka i świata w świetle wiary katolickiej,
Cracow 2006, pg. 105.
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The necessity of a general judgment at the end of time was justified
by the bodily and spiritual nature of man, who must stand in body and
soul before God’s judgment.8 Benedictus Deus maintains a clear distinction between individual eschatology related to particular judgment
and general eschatology related to the Last Judgment and Parousia.
In the document, the truth concerning the general resurrection of
body is also found in the context of the Last Judgment. The document
emphasizes the mutual bond and very close relationship between the
body and the soul. The body is not only something external to the soul,
but also that which expresses it.9 The soul is the essence and the form
of the body, and that is why the soul remains corporal in a sense even
after being separated from the body.10 Benedict XII, therefore, rejects
purely spiritual interpretations by asserting that the resurrection of
the body is an important aspect of the fulfillment of the salvific event.
It should be noted, however, that issues concerning the eternal fate
of the individual are the primary focus of Benedict XII’s work, which
marks a shift away from the general eschatology that was emphasized
during the Patristic era to particular eschatology.11

The Essence of the Beatitude of the Saved
The beatitude of those who are saved is an important issue that is
taken up in the Church’s teaching at the end of the Middle Ages. Pope
John XXII began a heated discussion on this subject when preaching
to the bishops of Avignon, theologians, and members of the Roman
Curia on the Solemnity of All Saints in 1331.12 Although the pope
was only expressing his own theological views (and not speaking
ex cathedra), because of the context of his preaching, his audience,
8

Por. F. J. Nocke, Eschatologie, Düsseldorf 1982, pgs. 74-78; por. T. D. Łukaszuk,
Ostateczny los człowieka, pg. 111.

9

For theological discussions about the resurrection of the body in antiquity see:
H. Pietras, Eschatologia Kościoła pierwszych czterech wieków, Cracow 2007;
M. Wysocki, “Zmartwychwstanie ciała według Tertuliana,” Verbum Vitae, 15
(2009), pgs. 295-324.

10

Por. C. W. Bynum, The Resurrection of the Body in Western Christianity 2001336, New York 1995, p. 278.

11

The eschatology of the Church Fathers and the ancient confessions of the faith
primarily emphasized Parousia, the Last Judgment, and the resurrection of
the body. See: L.F. Ladaria, “Kres człowieka i kres czasów,” in: Człowiek i jego
zbawienie. Historia dogmatów, ed. B. Sesboüé, Cracow 2001, pgs. 384; 400.

12

C. Naumowicz, “Konstytucja Benedykta XII Benedictus Deus. Próba nowego
spojrzenia na kontrowersję,” Teologia w Polsce, 4 (2010), no. 1, p. 111.
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and the ceremonial character and location of his address, his words
took on a particular significance and were understood as an official
proclamation.
In his sermon, John XXII addressed the issue of the fate of those who
are saved after death and the eternal reward of the righteous known as
the beatific vision (visio beatifica), or the contemplation of God. John
XXII pointed out the different manner in which the saved experience
beatitude both before and after the Last Judgment. Before the Last
Judgment, souls are separated from their bodies (anima separata). As
a result, those who are saved cannot see God directly, meaning face to
face (visio beatifica), because they are incomplete without their bodies
and are not yet able to do so. Man is, therefore, a unity of body and
soul. The pope claimed that it would be strange for the soul to enjoy the
beatific vision before the general resurrection.13 Therefore, in his opinion, righteous souls experience only partial joy and await the complete
beatitude in heaven that they will attain only after the resurrection [of
the body]. Pope John XXII applied the traditional understanding of
intermediate state (intermedius status), which is the period between
man’s death and the resurrection of his body.14 During this time, the Catechetics
human soul, which is no longer united with the body, undergoes its
particular judgment and waits in anticipation of the Last Judgment,
when it will be reunited with the body and judged again.15 In this regard, the pope referred to the principle of postponement, which was
passed from antiquity and upholds that complete beatitude is certain
but postponed until the Last Judgment. The logical consequence of
these concepts was a belief in the existence of two separate places for
the saved: a kind of “waiting area” where souls separated from the
body end up immediately after their death and particular judgment
and the place of fulfillment (i.e., proper heaven) where souls can fully
enjoy eternal happiness after being reunited with their bodies on the
last day. Pope John XXII further developed eschatology based on the
principle of postponement16 in 1332 in his sermon for the Epiphany. In
this homily, he spoke about postponement along with the fate of the
damned. He stated that, like the complete beatitude of those who are
13

Por. M. Dykmans, Les sermons de Jean XXII sur la vision béatifique, Rome 1973,
pgs. 114-116; C. W. Bynum, The Resurrection of the Body in Western Christianity
200-1336, pgs. 286-287.

14

J. Finkenzeller, Eschatologia, pgs. 102-106.

15

T. D. Łukaszuk, Ostateczny los człowieka, p. 42.

16

C. Trottmann, La vision beatifique. Des disputes scolastiques à sa definition par
Benoit XII, Rome 1995, p. 413.
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saved (beholding God face-to-face), the final condemnation of sinners
is also postponed until the Last Judgment.17
John XXII’s statements were met with great criticism. His adversaries were mainly those who ran in the theological circles associated
with the universities of Paris and Oxford and the Dominicans,18 who
acknowledged that the papal teaching was incompatible with the
Church’s already existing teaching based on St. Thomas Aquinas’
theology.19 In 1334, Pope John XXII prepared the bull Ne Super His in
which he retracted part of his previous views without making an official announcement. Instead, he only read a passage of the document
on his deathbed. The papal bull contained the statement that the souls
of the righteous are in heaven, even before the Last Judgment, and
that they see God face to face to the degree to which a soul separated
from its body permits (in quantum status et condicio compatitur animae
separatae20). This statement served as a kind of compromise, since it
indicated that there is a qualitative difference between the experience
of the visio beatifica before and after the Last Judgment and that the
source of this difference is the role that the resurrected body of those
Catechetics who are saved plays in the soul’s experience of the complete eternal
reward.21
In the papal bull Benedictus Deus, Pope Benedict XII proclaimed the
Roman Catholic Church’s official teaching on the essence of heaven
and the beatific vision on January 29, 1336. The controversy surrounding John XXII’s teaching, the theological deliberations taking place
in Avignon in 1335, and Benedict XII’s treatise De Statu Animarum
Sanctorum Ante General Iudicium all served as the context from which
Benedictus Deus arose.22
17

See: D. Douie, “John XXII and Beatific Vision,” Dominican Studies 3 (1950)
no. 2, pgs. 154-174; J. E. Weakland, “Pope John XXII and the Beatific Vision
Controversy,” Annuale Mediaevale 9 (1968), pgs. 76-84.

18

See: C. W. Bynum, The Resurrection of the Body in Western Christianity 2001336, p. 284; J. Finkenzeller, Eschatologia, p. 107; G. D’Onofrio, Historia teologii.
Epoka średniowieczna, Cracow 2005, p. 497.

19

Thomas Aquinas stated that the beatific vision is the same before and after the
Last Judgment. After the Parousia, however, the intensity with which the person
experiences the beatific vision will increase, see: M. Dykmans, Pour et contre
Jean XXII en 1333. Deux traites avignonnais sur la vision beatiflque, p. 50.

20

H. Denzinger, Enchiridion symbolorum definitionum et declarationum de rebus
fidei et morum, Bologna 2004, pgs. 520-521.

21

D. Douie, John XXII and Beatific Vision, p. 157.

22

T. D. Łukaszuk, Ostateczny los człowieka, p. 103; C. Naumowicz, “Konstytucja
Benedykta XII Benedictus Deus,” p. 113.
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The consitution Benedictus Deus defines visio beatifica as an intuitive, face-to-face vision of God without another creature’s mediation.
This vision is possible due to the divine essence’s clear and full revelation of Itself. Benedictus Deus addresses and clarifies three of the four
issues that were at the heart of previous disputes. First, the document
states that the soul separated from the body (anima separate) will enjoy
the beatific vision immediately after death. Secondly, the vision will be
manifested “plainly, clearly and openly” so that it becomes a source of
true happiness and rest (requiem). Thirdly, with this vision, all acts of
faith and hope will be done away with.23 The papal bull, however, did
not definitively solve the question as to if and to what degree beatitude
in heaven will increase in intensity following the Last Judgment.24
The document’s important achievement was to specify the meaning
of the term visio beatifica. According to Benedictus Deus, beholding
the essence of God is the essence of heaven and of the true beatitude
that the saved enjoy immediately after their death. Contrary to what
some theologians have claimed, this means that the newly separated
soul can behold the essence of God (divina essentia perfuuntur) and
is truly blessed (sunt vere beatae) even before the Last Judgment.25 Catechetics
In the document, the use of the term “truly” (vere) blessed instead of
the adverb “perfectly” (perfecte), which Parisian theologians used, is
important with regard to an earlier debate on the topic because “truly”
indicates that the visio beatifica is definitely distinct from the state
of perfection and cannot be understood in a definitive sense. From
this point forward, the visio beatifica could no longer be considered
a synonym for perfect beatitude. This approach to the dogma leaves
open the question regarding the possibility that the intensity of the
experience of the beatific vision intensifies after the Last Judgment.26
The way in which Benedict XII uses another term also confirms this
possibility. When referring to the beatitude of the saved within the
context of Parousia the pope uses the dynamic verb “to continue”
(continuabitur)27 rather than the static expression “to last” (perpetuoremanebit). The verb continuabitur implies, then, that a potential
23

C. W. Bynum, The Resurrection of the Body in Western Christianity 200-1336,
p. 285; W. Szmulewicz, Po tamtej stronie życia, Tarnow 2005, p. 103.

24

A. Tabarroni, “Visio beatifica e Regnum Christi nell’escatologia di Giovanni
XXII,” in: La cattura della fine. Variazioni dell’escatologia in regime di cristianita, ed. G. Ruggeri, Genova 1992, pgs. 132-139.

25

H. Denzinger, A. Schönmetzer, Enchiridion Symbolorum, no. 1001.

26

Por. C. Naumowicz, “Konstytucja Benedykta XII Benedictus Deus,” pgs. 118-119
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H. Denzinger, A. Schönmetzer, Enchiridion Symbolorum, no. 1001.
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for increase is possible.28 To see God is the essence of heaven in the
sense that it is the most important reward for all who are saved and
a reward that they will all experience. The condition for enjoying the
beatific vision is man’s personal holiness, which the document defines
as being “not in need of any purification.”29 The papal bull, therefore,
defined eternal happiness as a direct vision of God that is accomplished
without the mediation of any creature and constitutes the source of
eternal joy and rest. When describing eternal happiness, along with
the word “vision” (visio) the document includes the phrase “to enjoy”
(fruitio) the essence of God,30 which indicates a corporal experience.
Hence, eternal happiness should not be understood only in terms
of the intellect and cognition, but also in terms of affect.31 Moreover,
Benedictus Deus mentions the company of angels who partake in the
beatitude of the saved.32
The Council of Florence of 1439 confirmed Benedictus Deus’ teaching
on the beatific vision and specified that the souls of the saved, who are
in the state of sanctifying grace and have repented of their sins, are
immediately admitted to heaven where they see God as He is: one in
Catechetics three.33 The beatific vision is, therefore, to behold the essence of the
Holy Trinity. In this way, the Council of Florence elaborated on the
doctrine contained in Benedictus Deus by clarifying that the object of
visio beatifica is the essence of the God, or the Holy Trinity Itself.34 The
Council also added that those who are saved see the Trinity according
to their merits,35 indicating that the reward that the souls of the saved
experience in heaven is proportionate to their merit (pro meritorum
diversitate).36 This proportionality also applies to the punishment that
the souls in hell experience. In other words, the infernal punishment
that the damned suffer varies and corresponds proportionately to
their sins. The eschatological teachings of the Council of Florence
28

C. Naumowicz believes that there is a continuity of reflection between Popes
John XXII and Benedict XII’s statements, see: C. Naumowicz, “Konstytucja
Benedykta XII Benedictus Deus,” pgs. 109-123.

29

W. Szmulewicz, Po tamtej stronie życia, p. 102.

30

H. Denzinger, A. Schönmetzer, Enchiridion Symbolorum, nos. 1000-1001.
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Por. J. Finkenzeller, Eschatologia, p. 236.

32

Por. L. F. Ladaria, “Kres człowieka,” p. 400.

33

H. Denzinger, A. Schönmetzer, Enchiridion Symbolorum, no. 1305.

34

Por. L. F. Ladaria, “Kres człowieka,” p. 401.

35

H. Denzinger, A. Schönmetzer, Enchiridion Symbolorum, nos. 1305-1306.
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fundamentally elaborated on the teachings of the Second Council of
Lyons and Benedictus Deus.

The Existence and Essence of Purgatory
During the late Middle Ages, another teaching that the Roman
Catholic Church discussed was the existence of purgatory and the nature of the purification to which the souls in purgatory are subjected.
Purgatory appeared as a contentious issue between the Latin and
Greek Churches with marked intensity in the first half of the thirteenth
century. The first debates on this subject took place in southern Italy.
At that time, the Franciscans represented the Latin Church, while
the Bishop of Corfu represented the Eastern Church.37 Among other
things, the dispute concerned the idea of a purgative fire, which was
absent in the Eastern tradition. The Eastern Orthodox Church associated fire with hell and was, therefore, concerned that the Roman
Catholic Church believed that purgatory was a part of hell from which
souls can be redeemed through purgative fire.
In the conciliar document, purgatory is understood as a purgative Catechetics
cleansing after death meant for those who died in a state of God’s
grace but who did not manage to repent of their venial sins or make
reparation for them during their earthly life. The expression used in
the so-called Clementine formula “punishments of purgatory through
purification” (poenis purgatoriis seu catharterii) contains two important points regarding the doctrine of purgatory.38 Firstly, it does not
speak of purgatory as a place and, secondly, it does not mention fire
(ignis purgatoris). It refers only to the general “punishment of purgatory” (poenis purgatoriis).39 The attempt to explain purgatory without
referring to it as a place was the result of a certain compromise with
the Eastern Orthodox Church, which argued that one cannot speak of
purgatory as a place because the soul is separated from the body after
37

R. Ombres, “Latins and Greeks in Debate over Purgatory, 1250-1459,” Journal
of Ecclesiastical History, 55 (1984), pgs. 1-14.

38

A. Nichols, Rome and the Eastern Churches. A Study in Schism, San Francisco
2010, p. 293.

39

L. F. Ladaria, “Kres człowieka,” p. 398; see: J. Le Goff, Narodziny czyśćca,
Warsaw 1997, p. 288. Saint Catherine of Genoa wrote about the joy of the souls
and their ever-fuller vision of God in purgatory in her Treatise on Purgatory.
In Polish see: Sw. Katarzyna z Genoa, Traktat o czyśćcu, II, Warsaw 2003, pgs.
9-14. See also D. Żukowska, “Szczęście w czyśćcu,” Resovia Sacra, 13 (2006),
p. 107-123.
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death. This dispute arose from the different ways in which the Eastern
and the Western Churches understood time, space, and eternity.40
At the Council of Florence (1439), the bishops also discussed purgatory in order to continue the Latin Church’s attempts to unite with
the Eastern Church. Latin interpretations often treated purgatory as
a type of temporary hell—a concept that the Eastern Church rejected.
A common understanding was achieved, however, in the papal bull
Laetentur Coeli, which was issued on July 6, 1439. In this document,
the Council of Florence presented an interpretation of the doctrine
of purgatory41 that repeated the truths contained in the Confession of
Faith by Michael Palaiologos, which embraced the concept of purgatory
put forth by the Second Council of Lyons. The papal bull also repeated
the need to intercede for souls in purgatory and listed the prescribed
forms of intercession: Mass, prayer, and almsgiving.42 The difference
between the Council of Lyons and the Council of Florence’s concepts
of purgatory was that the latter decided to no longer use the Greek
term catharteriae when speaking about the purifying punishment of
the souls in purgatory. The Council of Florence nonetheless maintained
Catechetics the general expression “punishment of purgatory” without mentioning
“purgative fire” (ignis purgatoris).43 In essence, the conciliar doctrine of
purgatory speaks of it not as a place but as a process of “purification”
(purgari), during which souls experience “purifying punishments”
(poenae purgatoriae). It focused on the most important issue of the
time, which was to assert the truth of the existence of purgatory as a
purification after death that is necessary to prepare the soul to fully
participate in the reward of heaven and to stress the importance of
prayer for the dead. Purgatory was thus discussed in relation to salvation and using therapeutic terms—an approach that was closer to the
Eastern tradition.44 According to the conciliar pronouncements, the
Church’s teaching on purgatory consists of four important elements:
being in a state of grace at the moment of death as a condition for being admitted to purgatory; the remnants of sins of commission and
omission (de commissis et omissis), which must be purified; purifying
punishment; and the purification process itself, which emphasizes,
40

Por. T. Horváth, Eternity and Eternal Life: Speculative Theology and Science
in Discourse, pg. 18.

41

H. Denzinger, A. Schönmetzer, Enchiridion Symbolorum, no. 1304.

42

L. F. Ladaria, “Kres człowieka,” p. 401.

43

See: Le Goff, Narodziny czyśćca, p. 288; J. Finkenzeller, Eschatologia, p. 132.

44

W. Łydka, “Eschatologia w wypowiedziach Urzędu Nauczycielskiego Kościoła,”
Ateneum Kapłańskie, 74 (1982), vol. 98, book 1, p. 62.
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once again, the idea of vestiges of sin and just punishment.45 The
Council of Florence’s understanding of purgatory came serve as the
basis of the definition of purgatory, which was officially promulgated
as a doctrine and an article of faith.46

Conclusion
When summing up the Roman Catholic Church’s teaching on
eschatological subjects during the late Middle Ages, it is clear that
the medieval period played an extremely important role in shaping
Catholic teaching on death, judgment, and the destiny of the soul. The
particular and Last Judgment, the beatitude that the save experience
in heaven, and the existence and essence of purgatory were among
the issues raised during this period. The papal bull Benedictus Deus,
which defined the most important aspects of particular judgment, was
the turning point in the Church’s teaching on individual eschatology.
It should be noted that the question of the visio beatifica also holds
a special place in Catholic teaching. This is because explanations of
what, precisely, the beatific vision is provide answers to the ques- Catechetics
tion that was at the center of eschatological debate: “When and how
will people see God?” Moreover, when answering this question, the
Church fathers spoke more about heaven than about hell, which was
mentioned in the context of the immediate reward or retribution after
death without specifying the type of punishments and their character.
Furthermore, although doctrinal statements regarding the existence of
purgatory were formulated during this period, these definitions were
spiritual (purgatory as a purification process) rather than materialspatial (purgatory as a place).
The historical context in which the Church’s teachings on specific
aspects of eschatology arose informed the development of these teachings. In other words, the Church’s teachings on eschatology arose
largely in response to particular issues that were the subject of theological debate and discussion, particularly between the Eastern and
Western Churches. As a result, these teachings did not cover all issues
related to the fate of man after death and the Last Judgment. Rather,
late medieval Catholic teaching on eschatology focused primarily on
particular eschatology, while general eschatology, Parousia, and the

45

T. D. Łukaszuk, Ostateczny los człowieka, p. 126.

46

B. Hamilton, Religion in the Medieval West, London 1986, pgs. 46-47.
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Last Judgment were addressed secondarily.47 During the late Middle
Ages, the issues that the Roman Catholic Church officially taught could
be found in the theology, preaching, and visual representations, which
were the main ways by which the Church transmitted the precepts of
the faith to Christians at that time.
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Extracurricular Activities:
A New Catechetical Challenge

Since the 1990s, when religious education began to be offered once again
in Polish public schools, a disturbing phenomenon has been observed: more
and more students are choosing not to participate in religious education
classes. This problem is more prominent in Poland’s largest cities. The purpose
of the present article is to point out new ways to use modern extracurricular
activities to engage and attract young students who have abandoned religious
education. Such extracurricular activities must be voluntary, different from
typical school activities, and appeal to students’ current interests. Research
demonstrates that the most frequent reason why students opt not to participate in religious education classes is not because they oppose what the
courses teach, but because they are too lazy to participate in them. Creatively
organized extracurricular activities can be a great catechetical opportunity
to counteract Polish students’ tendency to cease participating in religious
education at school.
Key words: religious education, extracurricular activities, evangelization,
Gospel, Church .
Religious education is offered in Polish public schools as a part of
the curriculum and organized in accordance with the law to students
whose parents or legal guardians request in writing that their children
participate. However, after becoming an adult (i.e., reaching the age
of 18), students themselves are permitted to decide whether or not
they will participate in religious education. It is not compulsory for a
student to participate in religious education at school. However, once
a student or his parents declare in writing an intention to participate
in these classes, participation becomes compulsory. Legally, however,
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it is possible to change one’s decision and withdraw from religious
education. In such circumstances, an adult student or his parents
or legal guardians must submit in writing the intention to withdraw.
Once done, the principal then notes the decision on the letter stating
the student’s original intention to participate.1
If a student does not take part in religion or ethics classes at school,
then he does not receive a grade for these classes.2 This, however, is
not the greatest concern of those responsible for organizing religious
education. A much more serious problem is the fact that many students
are refusing to participate in religious education classes altogether—a
trend that is already very evident in major cities throughout Poland.3 In
addition, students are also more reluctant to learn about their faith by
memorizing prayers, studying dogmas, and following obligatory moral
principles. An increasingly individualistic worldview and postmodern
thinking, which forbid religion to have a voice within the public square,
have played a role in these negative trends. What can we suggest to
slow down or reverse such disturbing outcomes? Extracurricular
religious activities might be part of the solution.4

Organizing Extracurricular Time Creatively
In his apostolic exhortation Christus Vivit, Pope Francis refers to
the Gospel and appeals to young people to make every effort to preserve the faith.5 He believes that it is necessary to make the most of
every time and circumstance to re-establish formative contact with
catechumens who have abandoned religion classes. Passages from
the Gospel indicate that it is possible to re-establish contact with such
1

Ustawa z 7 września 1991 r. o systemie oświaty (tekst jednolity: Dz.U. z 2004 r.
nr 256, poz. 2572 ze zm.) – art. 44b ust. 7.

2

Por. Guidelines to assess the academic achievements in religion (Roman Catholic)
taught at school. August 25, 2008. Issued by the Polish Episcopal Conference’s
Commission onCatholic Education, KWEP-C-464/08.

3

Por. A. Głowacki, Religijność młodzieży i uczestnictwo w lekcjach religii w szkole,
in: Centrum Badania Opinii Społecznej, Młodzież 2018, Warsaw 2018, pg. 163.

4

Por. L. Zaleśny, Zajęcia z religii – czy są przedmiotem dodatkowym? https://
www.portaloswiatowy.pl/organizacja-zajec-szkolnych/zajecia-z-religii-czy-saprzedmiotem-dodatkowym-11397.html (accessed 07.31.2019).

5

“We can, in fact, spend our youth being distracted, skimming the surface of life,
half-asleep, incapable of cultivating meaningful relationships or experiencing
the deeper things in life. In this way, we can store up a paltry and unsubstantial
future. Or we can spend our youth aspiring to beautiful and great things, and
thus store up a future full of life and interior richness.” Pope Francis. PostSynodal Apostolic Exhortation: Christus Vivit, Vatican City 2019, no. 19.
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students, and these opportunities can be used to educate them within
the difficult conditions of contemporary public schools.6 An interesting
narrative describing the conversion process took place on the way to
Emmaus. After witnessing the events that took place on Good Friday,
two disciples faltered in their faith and decided to leave the community of disciples in Jerusalem and return home. In other words, they
decided to abandon the faith and pursue other activities. These two
men are those for whom the new evangelization is meant because
they had belonged entirely to Jesus, but they chose to abandon Him.7
How did Jesus respond to these two men, and what does His response tell those who are troubled by the trend of students dropping
out of religious education in Polish public schools today? “As they
talked and discussed these things with each other, Jesus himself came
up and walked along beside them” (Lk 24:15). In this critical moment,
Jesus took the initiative. He joined the company of these former disciples, listened to their problems, and was near to them in their brokenness and sadness. First, Jesus silently listened to their conversation
and learned about their lives, problems, worries, and fears. Jesus did
not try to convert them right away; instead, He engaged them and Catechetics
asked them about ordinary things. He then provoked them to let Him
participate in the conversation. Only after a prolonged analysis does
Jesus begin to officially evangelize.8
In terms of both its plot and methodology, Jesus’ approach is instructive and didactic for us today. Jesus does not follow a set formula;
instead, with the help of the Bible, He sets new challenges before the
disciples. Admittedly, Jesus later celebrates the Eucharist with the disciples, which enables them to recognize Him. Prior to this encounter,
however, Jesus simply does not let the disciples return home, and, as
a result, the disciples returned to Jerusalem where their faith flourished so greatly that they wanted to share about their encounter with
the Lord with others. Jesus’ evangelical approach was effective and
lasting, and this is where extracurricular religious activities come in.
Like Jesus, catechists should not allow catechumens to venture too
far from the Church; they need to join catechumens in their walk of
life and somehow capture them for Christ by means of offering them
6

Por. W. Pikor, “Dynamika pojednania z Bogiem w Ps 51,” in: Dla dobra Jego
Ciała, którym jest Kościół, ed. G. Baran, Czestochowa 2019, pg. 364.

7

Por. S. Biel, W drodze do Emaus, https://www.deon.pl/religia/duchowosc-i-wiara/
slowo-boze/art,51,w-drodze-do-emaus.html (accessed 07.31.2019).

8

See ibid.
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attractive extracurricular activities that correspond to their interests
and in which they will willingly participate.9
The fact that students’ are abandoning catechesis at school demands that we go out and meet them on a path that lies outside of
typical religious education classes.10 Today, when numerous students
no longer participate in religion classes and have abandoned the
Church, catechists—both religious and lay—must set aside moralistic
preaching from the pulpit and mundane teaching within the public
school classroom and go out to the students themselves, who live in
a media-saturated global village, and demonstrate that we are interested in their ordinary problems. Public relations specialist, Monika
Przybysz, believes that this effort must be based on “strategic action
that adopts a conscious and sustainable concept of communication.
[This activity] must have precisely defined goals, strategies, a budget,
measures for performance analysis, adaptation procedures, passion,
and a readiness to engage in daily and regular work.”11 We should
use strategies that are already available to investigate why students
leave religious education and give up the chance to deepen their own
Catechetics spiritual development. Today, it is no longer necessary to respond
with catechetical formulas; rather, we need to share Jesus of the Holy
Scriptures and other people’s experiences [of Him].12

Extracurricular Religious Education
Within the school community, the principal is responsible for organizing extracurricular activities that take place on a school’s campus.13
Teachers of different subjects, a psychologist, a school pedagogue, the
director of a school’s club room, and particularly a catechist can assist the principle in organizing extracurricular religious education.14
9

Por. P. Goliszek, “Katecheza nowoewangelizacyjna,” w: Nowa ewangelizacja w
nowej katechezie, ed. P. Mąkosa, Rzeszów 2013, pg. 119.

10

See Polish Episcopal Conference, Podstawa programowa katechezy Kościoła
katolickiego w Polsce Czestochowa 2018, pg.10

11

Por. M. Przybysz, “Public relations w nowej ewangelizacji,” in: Ewangelizacja
odpowiedzią Kościoła w Polsce na wyzwania współczesności, eds. W. Przygoda,
E. Robek, Sandomierz 2011, pgs. 168-169.

12

Por. R. Czekalski, “Nowe formy ewangelizacji w środowisku szkolnym,” in:
Ewangelizacja odpowiedzią Kościoła w Polsce, pgs. 168-169.

13

See D. Kowalczyk, Szkoła wobec doświadczeń pozaszkolnych uczniów w dobie
elektronicznych środków przekazu, Opole 1999, pg. 7.

14

For more on this topic, please see: A. Panek, Zajęcia pozalekcyjne w reformowanej
szkole, Warsaw 2004.
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Extracurricular activities for students require financing. Therefore,
a principal must allocate a certain amount of money from the school
budget to such classes. If the classes are not offered for free, then
students and their parents will not be interested in participating in
them because not everyone can afford to do so. It is also worthwhile
to make a price comparison for different activities offered at different
centers or search for someone who will make an attractive and affordable offer. In addition, a principal must be a capable manager in order
to collect the funds necessary to organize attractive extracurricular
activities for students.15 Catechists should also learn how to fundraise
for extracurricular religious education programs through legal action
and seeking out friendly sponsors.
Once the necessary funds for extracurricular religious activities
have been secured, then a principal must consider which activities
are worth organizing.16 The best way to determine this is to inform
students and parents that extracurricular religious activities will be
offered during the following academic year and solicit their feedback17
by asking them the following questions: What kind of extracurricular
activities (religious, recreational, educational, etc.) would you like to Catechetics
be offered at school and how many additional free activities would
you like to participate in? In order to offer the activities in which the
students are most interested, those in charge could arrange a meeting during which they can survey the students and get their feedback
on which activities students prefer and how many students plan to
participate in them.
After the extracurricular activities have been determined, they can
be offered after compulsory lessons at school. This will allow the students to take a break from didactic activities. Extracurricular activities
can be organized at school, community clubs, cultural centers, sports
facilities, or parish pastoral centers. The objectives of extracurricular
activities do not have to be identical to the school’s teaching methodology, although they should support it. During extracurricular activities,
15

See Komunikat MEN z dn. 10.07.2019 w sprawie wniosków JST o zwiększenie
kwot części oświatowej subwencji ogólnej na rok 2019, https://www.gov.pl/web/
edukacja/subwencja-ogolna-dla-jst55 (accessed 08.01.2019).

16

Por. I. Fedorowicz, “Ognisko pracy pozaszkolnej,” Życie Szkoły 2004, no. 3,
pg. 27.

17

“In cooperation with other teachers in managerial positions and as part of his
or her pedagogical supervision, the principal of a school or an institution supports teachers in carrying out their tasks,” Rozporządzenie Ministra Edukacji
Narodowej w sprawie nadzoru pedagogicznego. Issued on August 27, 2015 (Dz.U.
poz. 1270), § 24.1.
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students can relax, make new friends among their peers, and develop
their own interests in art as well as manual and physical activities.
These classes should be designed to help students skillfully manage
their free time and give them joy not only in whatever they are doing,
but also in discovering the meaning of life within a religious context.18
The basic difference between school lessons that students do not
always like and extracurricular activities is this: the latter are voluntary. As long as students are interested in the extracurricular activities,
they will want to participate. The main argument in favor of organizing
extracurricular activities is that they are not compulsory, graded, and
repetitive, all of which make them a great context in which to achieve
important educational goals. And with particular regard to religious
proposals, the effectiveness of the context that extracurricular activities provide cannot be overestimated.19
What are the benefits of organizing extracurricular activities to
achieve catechetical goals? Extracurricular activities certainly help
students develop teamwork skills; provide an opportunity for students
to deepen their interest in religion; awaken students’ sense of duty;
Catechetics and foster altruism, empathy, openness, independence, and consistency. They also create an atmosphere conducive to active listening
and sharing one’s skills with others. Our past experience organizing
such classes affirms that they also provide an opportunity to form and
improve students’ personalities and characters, especially those upset
by moral disorders.

Types of Extracurricular Activities
Extracurricular activities can be broken down into different categories. Arts-related activities can include music (choir, dance, vocal ensemble, individual instruments, music therapy), theater (pantomime,
drama), and graphic arts (religious graphics, bible-inspired sculpture).
Sports activities can include gymnastics, football, basketball, volleyball, chess and checkers, karate, and judo. The technical arts can
involve model making, sewing, cooking, and baking, along with food

18

A. Duszyńska, “Zajęcia pozalekcyjne – wyznacznik atrakcyjności szkoły,” Nowa
szkoła 5(1999), pg. 5.

19

Por. G. Grochowski, “Gry i zabawy pozalekcyjne,” in: Wokół katechezy posoborowej, eds. R. Chałupniak, J. Kochel, J. Kostorz, W. Spyra, Opole 2014, pg. 103.
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and water conservation. Extracurricular activities can also be classes
or interest groups that deepen students’ knowledge in different areas.20
The variety of potential places where extracurricular activities can
be organized and offered demonstrates that a catechist can definitely
get involved in many different areas while still carrying out the specific
aspects of his or her educational role. Nevertheless, from a catechetical
point of view, the following activities are valuable contexts in which
to pass on the faith: religious theater, psalm-inspired dance, religious
sculpture, religious music and keyboard accompaniment, nature club,
Bible study groups, Caritas school groups, vocal classes with Gospel
music, and volunteering opportunities.21
Extracurricular activities may need to be modified to accommodate
the blind and hearing impaired. When this is the case, however, they
are not always optional. For example, such activities can become
compulsory if a teacher, school counselor, psychologist, catechist, or
parent refers or requires a student to participate in certain activities.22

Who Can Organize and Lead Extracurricular Activities
Extracurricular activities can be conducted by anyone who has
an idea, knows how to determine the purpose of these classes, and
can achieve their final aim. In the case of extracurricular religious
activities, the person who leads them must know the teachings of
the Catholic Church and faithfully live according to the principles
of Christian faith and morality.23 To solicit leaders, a principal can
organize a competition for interesting activities among his teachers.
He or she can also submit an announcement to the press or to on an
online forum stating that the school is seeking people with interesting
ideas for religious extracurricular education. In addition, a principal,
teachers, and anyone aware of the need can always personally seek
out specialists with experience in teaching specific classes.24
20

Por. A. Duszyńska, Zajęcia pozalekcyjne – wyznacznik atrakcyjności szkoły,
pg. 6.

21

Por. Z. Maciejewski, “Motywacja w katechezie,” w: Wokół katechezy posoborowej,
pg. 289.

22

See Z. Głomski, “Program profilaktyczno-wychowawczy ‘Czas wolny inaczej,’”
Problemy Opiekuńczo-Wychowawcze, 2001, no. 6, pgs. 20-21.

23

Por. T. Dąbek, “Posłannictwo tłumacza i komentatora Biblii według Pisma
Świętego,” in: Dla dobra Jego Ciała, pg. 144.

24

Por. A. Duszyńska, Zajęcia pozalekcyjne – wyznacznik atrakcyjności szkoły,
pg. 7.
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Anyone who is interested in organizing and teaching extracurricular
religious activities should inform the principal in writing and explain
how the activity is related to the school’s curriculum and its main objectives. The interested party should also be required to describe what
he intends the students to achieve, by what means and methods he
plans to help students reach these goals, and a list of the teaching aids
and materials needed to facilitate the classes. Since the role of extracurricular religious activities is very important, the principal should
always request that the aforementioned information be submitted in
writing. This then gives a principal the opportunity to accept or reject
the person conducting the classes.25 When a principal doubts the ability
of a person who expresses a readiness to teach extracurricular classes,
he or she can arrange a demonstration lesson in order to observe the
candidate’s teaching style, skills, rapport with students, and individual
strengths and weaknesses.
Whoever teaches extracurricular activities should also plan to keep
a record not only of the main objectives of the class and lesson plans,
but also the days on which specific lessons will take place and student
Catechetics attendance. It is worthwhile for the teacher to keep these records in a
way that involves and is attractive to the participants.26 This will also
allow teachers to evaluate whether the classes are well organized and
how popular they are based on student attendance.
Extracurricular activities that promote student creativity should
take priority. Therefore, when planning the activities, organizers
should seek to find a location on the school campus that enables
students to freely create and display their own achievements. Exhibitions and performances are the best way to promote extracurricular
activities and entice other students to participate in them in the future.
For example, those who lead extracurricular activities can organize a
performance during the school year. During this performance, students
can pray together and showcase their different talents such singing,
playing instruments, reciting poems, dancing, pantomiming, photography, and artwork.27
The possibilities for extracurricular religious activities are as numerous as the well-managed schools and teachers of religious education
25

Por. Z. Barciński, ed., Vademecum katechety. Metody aktywizujące, Lublin 2006,
pg. 15.

26

Por. Licealista stworzył system, który automatycznie sprawdza obecność na
lekcji, https://dzienniklodzki.pl/licealista-stworzyl-system-ktory-automatyczniesprawdza-obecnosc-na-lekcji/ar/3374145 (accessed 07.22.2019).

27

Por. A. Duszyńska, Zajęcia pozalekcyjne – wyznacznik atrakcyjności szkoły,
pg. 9.
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willing to offer them. It is, therefore, worthwhile for a school or diocese
to keep a record of interesting ideas for extracurricular religious activities so that those who are interested in organizing a class or group
can find inspiration.

The Benefits of Extracurricular Activities
Extracurricular activities have diverse educational benefits. For
example, schools that offer a large number of extracurricular activities
have higher rankings, and schools that teach religion serve as a reminder of the inspirational power of the Gospel in education.28 Classes
that incorporate religious elements give children a chance to deepen
their religious knowledge and nurture their spiritual, physical, intellectual, and social development. Extracurricular religious education also
creates a great opportunity for children to grow in self-confidence and
strengthen their own abilities while helping them fulfill the dreams that
are left unfulfilled by a religion lessons taught during the school day.
Extracurricular activities also provide an occasion for educators to
“capture” talented children who have the potential to achieve a lot Catechetics
through individual instruction. In addition, during extracurricular
activities, educators have a unique opportunity identify children in
terms of their practical capabilities and intellectual predispositions.
Extracurricular classes are a great way for children who require
after-school care to spend their time. They also provide students with
an opportunity to make new friends with children from other classes
and educational levels and to learn how to deal with new and difficult
situations.

The Drawbacks of Extracurricular Activities
Preaching the word of God through extracurricular activities is
closely connected with listening to modern man. Only through listening is it possible to take advantage of the different occasions to communicate the Gospel that arise. According to Pope Emeritus Benedict
XVI, listening makes it possible to acknowledge deep cultural changes
that manifest themselves in new languages and new forms of communication. These, in turn, contribute to the emergence of new and
problematic types of anthropology. For this reason, ordinary catechists
encounter difficulties in proclaiming the Gospel within the Church
itself. This happens, for example, when they teach the baptized who
28

Francis, Christus vivit, no. 1.
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do not believe or are indifferent, and, therefore, perceive what they
are learning as ineffective and unattractive. In this day and age, using
new languages and forms of communication while remaining faithful to the deposit of the faith is an effective strategy for evangelization. Educators and religious leaders’ inability to communicate the
meaning and beauty of the Gospel through clear and understandable
language may be one reason why young people are abandoning God.
This is why a new community of Church thought and baptized man
are necessary required, which Benedict XVI refers to as “tun[ing] in
to the same frequency.”29
Organizing extracurricular activities has its pros and cons. One of
the main obstacles is insufficient finances to ensure that the activities
are of a high quality and level. In addition, the reformed Polish education system and resulting the double-shift school day pose certain
difficulties because schools become inundated with students during
the transitional hour, which results in a lack of classroom space for
extracurricular activities. Spending many compulsory hours at school
also imposes a significant burden on children, so they are usually too
Catechetics tired to fully and effectively participate in extracurricular classes. This
difficult situation can also be compounded by the fact that parents want
their children to participate in as many activities as possible, which
makes the activities less attractive to and effective for students, even
if they are actually interested in them.30
Furthermore, the Polish education system offers relatively few
teaching aids and resources to offer extracurricular activities. And,
when activities are offered, teachers do not use effective activating
methods, so the classes are unattractive to students. In addition, very
few specialists are available to teach extracurricular activities, and
conversely, few extracurricular courses are available to teachers who
would like to increase their qualifications in this area.31
Difficulties may also arise due to a lack of motivation on the part of
children, who overestimate the importance of social and multimedia
and allocate their free time to these areas. Even if children choose
to participate in extracurricular activities, their motivation may be
29

Benedict XVI. Address of His Holiness Benedict XVI to the Participants in
the Plenary Assembly of the Pontifical Council for Culture, November 13, 2010.
https://w2.vatican.va/content/benedict-xvi/en/speeches/2010/november/documents/hf_ben-xvi_spe_20101113_pc-cultura.html (accessed 09.10.2019).
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Por. A. Duszyńska, Zajęcia pozalekcyjne – wyznacznik atrakcyjności szkoły,
pg. 10.

31

Por. K. Nycz, “Kościół w szkole czy szkoła w Kościele?,” Pastores 16(2002) no.
2, pgs. 17-18.
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short-lived when the educational priorities of their parents change.
Additionally, students might participate passively in extracurricular
activities as a way of “avoiding” being at home.
Despite potential difficulties, extracurricular activities are becoming a great way to effectively provide religious instruction to students
who drop out of religious education classes during the school day and
to develop and expand students’ knowledge of theology and religion.

Possible Suggestions for Extracurricular
Religious Activities
Among solutions to the problem of students abandoning religious
education offered at school, Karl Rahner’s prophetic proposal is the
most interesting: “The Christian of the future will be a mystic or he
will not exist at all.”32 If Rahner’s statement is, in fact, true, then it
reveals why it is so important to offer a different approach to religious
formation (i.e., through extracurricular activities)—an approach that
is not associated with the electronic agendas, tests, and moralizing
only.33 At the same time, the Gospel must be presented in a modern, Catechetics
decisive, and clear way as the key to deciphering the meaning of life,
a recipe for happiness, and a source of hope.34
Unconventional methods are nevertheless still required to present
other people’s faith experience. As observations demonstrate and research confirms, unconventional approaches to catechesis are of interest.35 We live in a time when it is difficult to engage and communicate

32

K. Rahner, “Elemente der Spiritualität in der Kirche der Zukunft,” in: Schriften
zur Theologie, vol. 14. Einsiedeln-Benziger 1980, pg. 375.

33

Por. A. Komornicka, Zagadki z Biblii, Tradycji i kultury chrześcijańskiej, Marki
2000, pg. 6.

34

“For every believer and for every person, God is the ultimate answer to the
search for happiness and meaning.” Pontifical Biblical Commission, Biblia
a moralność. Biblijne korzenie postępowania chrześcijańskiego, trans. R. Rubinkiewicz, Kielce 2009, pg. 15.

35

Attractive hobbies can help catechists in their efforts to attract young people
to the faith. For example: Fr. Witold Bock dives 60 m below sea level. Fr. Paweł
Łukaszka was the best hockey goalkeeper in Europe in 1979 and later became
an idol for youth. Fr. Krzysztof Gardyna likes to share with stories about his
experiences in the Himalayas. Fr. Andrzej Jaskuła created the Christian School
of Sailing and takes young people sailing. Por. A. Potocki, Wychowanie religijne
w polskich przemianach, Warsaw 2007, pgs. 373-374.
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with students without multimedia. For this reason, catechists must
expand significantly on their use of audiovisual media.36
During extracurricular activities, courses on evangelization (or its
most important elements) can be offered. In this regard, the Philip
course should take precedence. In principle, preaching the kerygma
should be supported by personal testimony and directed to the participant’s will rather than to his intellect.37 The purpose of the Alpha
course is the same as the Philip course, but it was developed as a
response to secularization, which also affects contemporary Polish
schools.38 The Alpha course is intended not only for people outside
of the Church and for new converts, but also for those who want to
deepen their faith.39
Those leading extracurricular activities should be introduced to
elements of religious formation that focus not on the transmission
of intellectual content but on forming the human personality.40 Both
liturgical and biblical methods will enable students to interiorize and
carry on the truths that they have learned. Among other things, these
methods include: group meetings, celebrations, activities,41 schools of
Catechetics prayer, and biblical study, including lectio divina.42
An excellent opportunity for a catechist to engage with students is
through the development of religious movements and associations in
order to re-evaluate existing practice.43 However, it is worth recalling
Cardinal J. Ratzinger’s observation that “Large things always begin
from the small seed, and the mass movement are always ephemeral.”44
Therefore, catechists cannot be discouraged even when the effects of
36

Por. P. Mąkosa, Największa jest Miłość. Ewangelizacyjny Katechizm Młodych,
Lublin 2015.

37

Kurs Filip, http://www.hieronim.przemysl.opoka.org.pl/formacja/sne.doc (accessed 06.08.2018).

38

T. Stilwell, Alfa dla młodzieży. Podręcznik lidera, Warsaw 1998, pg. 5.

39

S. Jones, Alfa dla dzieci, Warsaw 1999.
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Por. Z. Barciński, Leksykon metod aktywizujących, pg. 169.
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Polish Episcopal Conference. Dyrektorium katechetyczne Kościoła katolickiego
w Polsce. Cracow 2001, no. 107.
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J. Kochel, “Szkoła Słowa Bożego w programie katechezy parafialnej,” Katecheta
1(2005), pgs. 46-51.
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Por. T. Huzarek, M. Fiałkowski, A. Drzycimski, Fenomen niewiary w świetle
dialogicznej natury Kościoła, Torun 2018, pg.142.
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J. Ratzinger. Nowa ewangelizacja. Przemówienie prefekta Kongregacji Nauki
Wiary 9.12.2000 r. Rzymie. http://www.opoka.org.pl/biblioteka/W/WR/inne/
ratzinger_ewangelizacja.html (accessed 08.06.2019).
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their educational efforts are not readily apparent. It is important to
involve all those responsible and trust Jesus who said: “‘Heaven and
earth will pass away, but my words will never pass away’” (Mt 24:35).
Only the very best educators can achieve these goals during extracurricular activities. Therefore, catechists who intend to be involved
in this work must belong to the spiritual elite. For almost two decades,
the Church has emphasized that evangelization should be carried out
in the “style of Jesus himself, who catechized by word, deed, and his
entire life”45 Only then can extracurricular activities become a real
scope for evangelization, in which people, sociability, flexibility, openness, and conviction are the most important.46 Catechists—the guides
for schools’ religious communities—are called to participate most in
this endeavor. They should show that the Church is alive and that it
is the future of the world.47

Conclusion
The evangelization of students who have decided to drop out of religious education at school must be personal, take the individual into Catechetics
account, or be implemented in small groups as part of extracurricular
activities. In this endeavor, it is necessary to determine what caused
a person to abandon Jesus and to take the necessary steps to not only
lead him to accept theoretical knowledge about the Savior, but to also
return to religion and Christ’s teachings. In conclusion, when caring
for students who do not see any sense in participating in school religion lessons by offering extracurricular activities, many of their other
developmental needs can be met at the same time. Therefore, these
activities are an obvious pastoral option. Spiritual renewal among
these students is possible and, with God’s help, always effective.

***
Religious education is offered in Polish public schools as part of the
school curriculum and based on the parents or students’ declaration of
intent to participate. Recently, however, there has been a tendency, especially among high school students, to drop out of religious education
45

W. Lisowski, trans., A. Bałoniak, ed., Kapłan a katecheza w Europie. Kongres
Biskupów i Odpowiedzialnych Krajowych za katechizację w Europie (Rome, May
5-8, 2003), Poznan 2003 pg. 108.
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Ibid.
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Pope Francis reminds the youth that “Christ is alive and he wants you to be
alive!” in his Post-Synodal Apostolic Exhortation Christus vivit, no. 1.
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classes due to catechists’ reluctance to explore certain religious topics
and because student are giving in to the influence of secularization,
which rejects the importance of spiritual reality. Extracurricular religious activities are an effective means to either stop or reverse this
disturbing trend. The aim of these activities is to prevent students from
leaving the Church. The basic difference between school lessons and
extracurricular activities is that students freely choose to participate
in the latter. Such classes help students develop teamwork skills,
give them a chance to deepen their religious interests, and provide
organizers with an opportunity to foster altruism, empathy, openness,
independence, and consistency among their pupils. Extracurricular
activities can offer a wide array of artistic, theatrical, graphic, sports,
and technical enrichment. From the catechetical perspective, religious
theater, psalm-inspired dance, religious sculpture, religious music and
keyboard instruments, nature clubs, Bible study clubs, Caritas clubs,
vocal classes with Gospel music, and volunteer opportunities are the
most valuable for passing on the faith. Extracurricular religious activities can be conducted by anyone who is willing to organize them
Catechetics and achieve the end result. Catechists and organizers should choose
activities that will foster a variety of student works and creations. The
educational benefits of teaching religion is to demonstrate the everinspiring power of the Gospel in education. The main obstacles that
individuals encounter when organizing extracurricular activities are
a lack of funds and double-shift schools. In addition, sufficient teaching aids and materials and a lack of student motivation are issues.
The most important aim of extracurricular religious education is to
present a different image of religious formation so that students do
not associate religious education with the grades, testing, and moralizing. These activities must seek to clearly propose the Gospel as the
key to interpreting the meaning of life and a recipe for happiness.
Interesting hobbies and unusual creativity are additional and helpful
means through which religion teachers can present other people’s
experience of the faith.

Bibliography:
1. Barciński Z., ed., Vademecum katechety. Metody aktywizujące, Lublin 2006.
2. Benedict XVI, Address of His Holiness Benedict XVI to the Participants
in the Plenary Assembly of the Pontifical Council for Culture, November
13, 2010. https://w2.vatican.va/content/benedict-xvi/en/speeches/2010/november/documents/hf_ben-xvi_spe_20101113_pc-cultura.html (accessed
09.10.2019).

Extracurricular Activities: A New Catechetical Challenge

167

3. Biel S., W drodze do Emaus, https://www.deon.pl/religia/duchowosc-i-wiara/slowo-boze/art,51,w-drodze-do-emaus.html (accessed 07.31.2019).
4. Czekalski R., “Nowe formy ewangelizacji w środowisku szkolnym,” in:
Ewangelizacja odpowiedzią Kościoła w Polsce na wyzwania współczesności,
eds. W. Przygoda, E. Robek. Sandomierz 2011.
5. Duszyńska A., “Zajęcia pozalekcyjne – wyznacznik atrakcyjności szkoły,”
Nowa szkoła 5(1999).
6. Dąbek T., “Posłannictwo tłumacza i komentatora Biblii według Pisma
Świętego,” in: Dla dobra Jego Ciała, którym jest Kościół, ed. G. Baran,
Czestochowa 2019.
7. Fedorowicz I., “Ognisko pracy pozaszkolnej,” Życie Szkoły 2004, no. 3,
pg. 27.
8. Francis, Post-Synodal Apostolic Exhortation: Christus Vivit, Vatican City
2019.
9. Goliszek P., “Katecheza nowoewangelizacyjna,” w: Nowa ewangelizacja
w nowej katechezie, ed. P. Mąkosa, Rzeszów 2013.
10. Grochowski G., “Gry i zabawy pozalekcyjne,” in: Wokół katechezy posoborowej, eds. R. Chałupniak, J. Kochel, J. Kostorz, W. Spyra, Opole 2014.
11. Głowacki A., Religijność młodzieży i uczestnictwo w lekcjach religii w szkole, in: Centrum Badania Opinii Społecznej, Młodzież 2018, Warsaw 2018.
12. Huzarek T., Fiałkowski M., Drzycimski A., Fenomen niewiary w świetle
Catechetics
dialogicznej natury Kościoła, Torun 2018.
13. Jones S., Alfa dla dzieci, Warsaw 1999.
14. Kochel J., “Szkoła Słowa Bożego w programie katechezy parafialnej,”
Katecheta 1(2005).
15. Komornicka A., Zagadki z Biblii, Tradycji i kultury chrześcijańskiej, Marki
2000.
16. Komunikat MEN z dn. 10.07.2019 w sprawie wniosków JST o zwiększenie
kwot części oświatowej subwencji ogólnej na rok 2019, https://www.gov.pl/
web/edukacja/subwencja-ogolna-dla-jst55 (accessed 08.01.2019).
17. Kowalczyk D., Szkoła wobec doświadczeń pozaszkolnych uczniów w dobie
elektronicznych środków przekazu, Opole 1999.
18. Licealista stworzył system, który automatycznie sprawdza obecność na
lekcji, https://dzienniklodzki.pl/licealista-stworzyl-system-ktory-automatycznie-sprawdza-obecnosc-na-lekcji/ar/3374145 (accessed 07.22.2019).
19. Lisowski W., trans., Bałoniak A., ed., Kapłan a katecheza w Europie. Kongres Biskupów i Odpowiedzialnych Krajowych za katechizację w Europie
(Rome, May 5-8, 2003), Poznan 2003.
20. Maciejewski Z., “Motywacja w katechezie,” w: Wokół katechezy posoborowej, eds. R. Chałupniak, J. Kochel, J. Kostorz, W. Spyra, Opole 2014.
21. Mąkosa P., Największa jest Miłość. Ewangelizacyjny Katechizm Młodych,
Lublin 2015.
22. Nycz K., “Kościół w szkole czy szkoła w Kościele?,” Pastores 16(2002) no. 2.
23. Panek A., Zajęcia pozalekcyjne w reformowanej szkole, Warsaw 2004.
24. Pikor W., “Dynamika pojednania z Bogiem w Ps 51,” in: Dla dobra Jego
Ciała, którym jest Kościół, ed. G. Baran, Czestochowa 2019.

168

Rev. Marian Zając
25. Polish Episcopal Conference, Podstawa programowa katechezy Kościoła
katolickiego w Polsce Czestochowa 2018.
26. Polish Episcopal Conference. Dyrektorium katechetyczne Kościoła katolickiego w Polsce. Cracow 2001.
27. Pontifical Biblical Commission, Biblia a moralność. Biblijne korzenie postępowania chrześcijańskiego, trans. R. Rubinkiewicz, Kielce 2009.
28. Potocki A., Wychowanie religijne w polskich przemianach, Warsaw 2007.
29. Przybysz M., “Public relations w nowej ewangelizacji,” in: Ewangelizacja
odpowiedzią Kościoła w Polsce na wyzwania współczesności, eds. W. Przygoda, E. Robek. Sandomierz 2011.
30. Rahner K., “Elemente der Spiritualität in der Kirche der Zukunft,” in:
Schriften zur Theologie, vol. 14. Einsiedeln-Benziger 1980.
31. Ratzinger J.. Nowa ewangelizacja. Przemówienie prefekta Kongregacji
Nauki Wiary 9.12.2000 r. Rzymie. http://www.opoka.org.pl/biblioteka/W/
WR/inne/ratzinger_ewangelizacja.html (accessed 08.06.2019).
32. Stilwell T., Alfa dla młodzieży. Podręcznik lidera, Warsaw 1998.
33. Zaleśny L., Zajęcia z religii – czy są przedmiotem dodatkowym? https://
www.portaloswiatowy.pl/organizacja-zajec-szkolnych/zajecia-z-religii-czy-sa-przedmiotem-dodatkowym-11397.html (accessed 07.31.2019).

Catechetics

ECUMENISM

Rocznik Teologii Katolickiej, tom XVIII, rok 2019

Rev. Józef Budniak
University of Silesia in Katowice
DOI: 10.15290/rtk.2019.18.12
0000-0001-5450-1722

The Reception of the Decree on Ecumenism
Unitatis Redintegratio in Cieszyn Silesia

There are certain places throughout the world where ecumenical movements are born and have arisen out of the very essence the sociocultural realities of these places. The Cieszyn region of Silesia is such a place. In Cieszyn,
different nationalities, cultures, and religions converge because the region
both literally and symbolically contains many borders. Many Christian denominations peacefully coexist within Cieszyn, which is home to the largest
community of Lutherans in Poland. The ecumenical movement within Cieszyn
arose as a necessary and inevitable consequence of the coexistence of these
Churches. For this reason, the Cieszyn region of Silesia is a perfect example of
contemporary trends that are occurring within the ecumenical movement.
Ecumenism in the Cieszyn region of Silesia has a very long and rich history
that began more than five centuries ago, meaning long before the Second
Vatican Council issued the Decree on Ecumenism Unitatis Redintegratio. Two
Christian denominations—Roman Catholic and Lutheran—have coexisted in
Cieszyn Silesia and, therefore, have become a symbol of an ecumenism based
on faith and tolerance as well as survival and respect. Each of these represent
the modern understanding of ecumenism today.
The ecumenical movement can serve as a solid foundation that strengthens
a sense of unity within local communities that share the same cultural and
Christian roots so that these communities can achieve a common goal: to build
a civilization of love, peace, and justice.
Based on the examples of ecumenical relationships at work provided in this
article, it is possible to say that the wise of “today” look back on “yesterday” in
order to build a better “tomorrow.”Therefore, it is safe to assert that an ecumenism well-lived in the present that is also firmly rooted in history is a source of
hope for the future of Christian Churches and communities.
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When presenting how the multi-denominational population of Cieszyn
Silesia received the Decree on Ecumenism Unitatis Redintegratio, a statement
made by one of the most eminent Polish ecumenists, Father Prof. Wacław
Hryniewicz, comes to mind: “An authentic reception can be achieved only
when the partners differ from each other, because diversity enables the true
relationship between giving and taking.”
Key words: ecumenism, Cieszyn Silesia, Second Vatican Council, history,
reception.

Introduction
In some places, the ecumenical movement arose and has grown out
of the very essence of their sociocultural reality, which itself is the result of given location’s historical experience, specific cultural heritage,
and contemporary religious changes. The Cieszyn region of Silesia1
is one such place. Cieszyn includes both literally and figuratively
many borders where various nationalities, cultures, and Christian
denominations converge. One of the most important features of this
region is the fact that the Christian denominations peacefully coexist.
While the number of Evangelicals totals 80,000 in Poland, Cieszyn is
Ecumenism home to Poland’s largest population of Lutherans (about 50,000). The
ecumenical movement that arose and has developed within Cieszyn
was a necessary and inevitable consequence of the coexistence of the
Christian denominations that coexist there. Given the peaceful coexistence of these denominations, Cieszyn Silesia serves as a perfect
example of contemporary trends within the ecumenical movement.
The Cieszyn region of Silesia, but particularly the town of Cieszyn
itself, which was the capital of the Duchy of Cieszyn from 1290 to 1918,
has a certain genius loci, meaning prevailing atmosphere that was
influenced in a particular way by the Reformation that began in 1517.
Genius loci applies to a place and is thought to be an important element
in the search of the existential space of a people who belong to different Christian and religious communities. Both history and the present
day provide much evidence of how it is important to understand the
spirit of a place well. They also inspire us to engage in ecumenical
activities on three planes – spiritual, cultural, and academic. A great
1

A. Heinrich, Versuch über die Geschichte des Herzogthums Teschen von den
ältesten bis auf gegenwärtige Zeiten, Teschen 1818; F. Slama, Dĕjiny Tĕšinska,
Prag, 1889, passim; G. Biermann, Geschichte des Herzogthums Teschen, Teschen
1894, passim; F. Popiołek, Dzieje Śląska austriackiego z ilustracjami, Cieszyn
1913, passim; I. Panic, “Ziemia Cieszynska w czasach piastowskich (X-XVI
wiek),” in: Śląsk Cieszynski. Zarys dziejów, Cieszyn 1998, pgs. 25-43.
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example of this activity is the September Bible, which Martin Luther
translated from the Vulgate into German and published in Wittenberg
in September 1522, a copy of which can be found in Cieszyn. Although
3,000 first-edition copies of the September Bible were printed, which
was a large quantity for that time, only a few copies have survived and
are being housed in different Polish collections. Apart from the copy
at the Cieszyn Library, only three other copies exist: two copies are
respectively housed in the Nicolaus Copernicus University Library and
Municipal Library in Toruń, and one copy is housed in the collections
of the Wrocław University Library.

Methodological Approach
Since the Second Vatican Council, ecumenism has been an integral
and permanent part of the Roman Catholic Church’s activities. The
Council expressed the Church’s desire to engage in ecumenism in
order to bring about the unity of Christians. In the Decree on Ecumenism Unitatis Redintegratio, the Church encourages “all the Catholic
faithful to recognize the signs of the times and to take an active and
intelligent part in the work of ecumenism” (4).2 Since the beginning
of John XXII’s pontificate, he and the popes who followed him have
made ecumenism a priority. In his encyclical Ut Unum Sint, John Paul Ecumenism
II says that “[t]he Catholic Church embraces with hope the commitment to ecumenism as a duty of the Christian conscience enlightened
by faith and guided by love” (8).3 In this way, the Church’s aim is to
pursue the unity of Christians.
In his essays on the Eucharist, the contemporary Orthodox theologian, Alexander Schmemann, said that “in the heart of Christianity
there is the memory of one Man, of one moment, of one night when the
words ‘This do in remembrance of me’ were spoken in the darkness.”4
In other words, at the heart of Christianity lies the memory of Holy
Thursday, of the Upper Room when Jesus left us his testament, saying, “Holy Father, keep them in thy name which thou hast given me,
that they may be one, even as we are one” before he commanded: “Do
this in remembrance of me” (Jn 17:11). Unity, therefore, is both a gift
from Jesus and a task for all Christians. Accordingly, Jesus commands
ecumenism, and Christians must fulfill this command because it is
2

Second Vatican Council, Decree on Ecumenism Unitatis Redintegratio. Abbreviated hereafter as UR.

3

John Paul II, Encyclical Ut unum sint. Abbreviated hereafter as UUS.

4

A. Schmemann, Velkij post, Pariž 1981, pg. 119.

172

Rev. Józef Budniak

“the way of the Church” and “the duty of the Christian conscience”
(UR 7, 8).
In order to better understand how receptive the people of the
Cieszyn region of Silesia were to the Decree on Ecumenism Unitatis
Redintegratio, it is necessary to first define the term ecumenism. Unitatis Redintegratio describes ecumenism as a process toward unity that
the Holy Spirit inspires. Jesus expressed this unity in his prayer as
High Priest, “That they may all be one [...]” (cf. Jn 17:21). According to
the Second Vatican Council, the expression “ecumenical movement”
indicates the “initiatives and activities planned and undertaken, according to the various needs of the Church and as opportunities offer,
to promote Christian unity” (UR 4). Reception, which is an indigenous
ecclesiastical phenomenon, is indispensable for ecumenism and unity.
It is “an expression of spiritual exchange between individuals and entire communities.”5 Reception takes place in Churches and Christian
communities where people accept theological formulations, various
traditions, and ecclesial structures in a great spirit of togetherness of
faith. Ecumenical reception, which recognizes that other Churches
have a right to their own identity, derives significant values from these
denominations that enrich all Christians. The engagement that occurs
between different denominations within the ecumenical movement
Ecumenism
is “the first form of mutual reception and a silent acceptance of the
ecclesiality of other communities.”6 Reception, which involves recognizing the rights of other Churches, is the basis for rapprochement
and ecumenical agreement between Christians on the path to unity.
The aim of ecumenical reception is, therefore, to lead again “to the
integration of many denominational traditions and take from them
the essential and lasting values that can enrich all other Christians.”7

Post-Conciliar Reception of the Decree
Unitatis Redintegratio in Cieszyn Silesia
Ecumenism in Cieszyn Silesia has a very long and rich history that
began long before the Second Vatican Council issued the Decree on
Ecumenism Unitatis Redintegratio on November 21, 1964. For those
whose families have lived in Cieszyn for centuries, Cieszyn Silesia
5

Rev. Prof. Wacław Hryniewicz extensively discusses the issue of reception as
an ecumenical task for Churches and Church communities. Cf. W. Hryniewicz,
Hermeneutyka w dialogu, Opole 1998, pgs. 125-192.

6

Ibid. pg. 152.

7

Ibid. pg. 159.
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has always been a center for two denominations: Roman Catholic and
Lutheran. The coexistence of these two groups has become a symbol
of ecumenical life, meaning faith and tolerance, survival and respect.
Both Roman Catholics and Lutherans in Cieszyn have also retained
their own traditions and culture. Today all of these factors shape the
modern image of ecumenism in this region where Roman Catholics
and Lutherans marry each, and the faithful of both denominations
also work and participate in religious, cultural, social, and political life
together. Peaceful coexistence among the various confessions began
almost five centuries ago when Protestant influences reached Cieszyn
Silesia. Thanks to the mutual kindness and understanding that existed
among the inhabitants of the region, especially during the 19th century,
an economic boom in education occurred, and children of different
denominations started to attend elementary and high schools run
by the Catholic and Evangelical Churches. Everyone, regardless the
confession, was able to find a place in Cieszyn.

Spiritual Ecumenism
Numerous spiritual, doctrinal, practical, and folk ecumenical initiatives take place in Cieszyn Silesia.
According to the Decree on Ecumenism, the soul of the ecumenical Ecumenism
movement is made up of the transformation of heart and sanctity of
life connected with prayers for the unity of Christians (cf. DE 8). As a
form of spiritual ecumenism, ecumenical prayer is an effective means
of asking for the grace of unity and a sign of the bond that connects
the baptized according to Jesus’ words: “For where two or three are
gathered together in my name, there am I in the midst of them” (Mt
18:20).8 John Paul II stressed the importance of prayer for the unity
of Christians in his encyclical Ut Unum Sint:
Along the ecumenical path to unity, pride of place certainly belongs
to common prayer, the prayerful union of those who gather together
around Christ himself. If Christians, despite their divisions, can grow
ever more united in common prayer around Christ, they will grow in the
awareness of how little divides them in comparison to what unites them.
If they meet more often and more regularly before Christ in prayer, they
will be able to gain the courage to face all the painful human reality
of their divisions, and they will find themselves together once more in
that community of the Church which Christ constantly builds up in
the Holy Spirit, in spite of all weaknesses and human limitations (22).
8

Cf. UR 8.
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In Cieszyn Silesia, in Poland, and in the entire Roman Catholic
Church, ecumenical prayer began when the Church began to carry
out the Second Vatican Council’s ecumenical resolutions. The Week
of Prayer for Christian Unity, which is celebrated from January 18-25
every year, plays a significant role in this effort. Not only Catholics,
Lutherans, and Seventh-Day Adventists but also members of the Orthodox and Polish Catholic Churches participate in the ecumenical
prayers that take place during this special week in Cieszyn Silesia.
In many places in this region, especially where Evangelicals and
Catholics live, ecumenical prayer services for the unity of Christians
are celebrated every day. During these services, Roman Catholic and
Evangelical clergy preach the word of God, and choir performances
enrich the services. In fact, during one of the ecumenical services, Rev.
Jan Gross, the Chairman of the Silesian Department of the Polish Ecumenical Council, said that it seems that “[w]e understand each other
better, many prejudices have disappeared, and what once [seemed]
impossible is now a reality”9 after so many years of praying together.
The International Day of the Bible is another occasion to celebrate
biblical and ecumenical services in many towns and villages in the region of Cieszyn. The first celebration of this day began in 1998. In most
places, services for the International Day of the Bible are preceded by
Ecumenism
lectures in biblical theology, and not only Catholics and Evangelicals
but also Seventh-Day Adventists and members of Polish Catholic
Church participate in this event.10 The Committee for Ecumenical
Biblical Days organizes these meetings. This ecumenical cooperation
focuses on making the Holy Bible more popular among young people
through Bible competitions held at schools.11
Every year, as part of the Week of Prayer for Christian Unity, Catholic and Evangelical bishops take part in the Bible Reading Marathon
in Bielsko-Biała’s main library. During this event, representatives
of different Christian denominations as well as the Jewish community read passages from Scripture. The diocesan radio station “Anioł
Beskidów [Angel of the Beskid Mountains]” broadcasts the Bible
Reading Marathon.

9

J. Budniak, Ekumenizm jutra na przykładzie Śląska Cieszynskiego, Katowice
2002, pg. 127.

10

J. Budniak, “Ekumenizm na Śląsku Cieszynskim na przełomie wieków,” in:
Pojednajcie się..., pg. 74

11

J. Budniak, Ekumenizm jutra na przykładzie Śląska Cieszynskiego. Studium
historyczno-pastoralne, Katowice 2002, pg. 119.
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Since 1997, Roman Catholic and Evangelical Churches have organized the “Jonasz” Bible Competition under the auspices of Catholic
and Evangelical bishops. Students from all kinds of schools can participate in the annual event. Several thousand primary and secondary
school students from the Roman Catholic Diocese of Bielsko-Żywiec
and the Evangelical Church of the Augsburg Confession’s Dioceses
of Cieszyn and Katowice, as well as young people from the Silesian
Evangelical Church of the Augsburg Confession on the other side of
the Olza River in the Czech Republic participate in this competition.
Bogusław Czyż, the President of the Religious Education Society
“Jonasz” from Skoczów and the Religious Education Department
of the Bielsko-Żywiec curia have organized the event for the past 17
years. Czyż admitted that relations between the representatives of the
different denominations have developed and improved because of this
even: “The competition brings people together and not only lets them
explore the Bible but also enables them to meet with one another. I
am pleased with the fruitful results of this cooperation.”12
In 2008, the Evangelical Church of Augsburg Confession parish in
Cieszyn celebrated the 300th anniversary of its founding, which served
as an occasion for a very festive ecumenical service. The service inaugurating the jubilee celebrations took place on October 5 in the
Church of Jesus, and many of the clergy and faithful representing Ecumenism
all Churches and Christian communities in Cieszyn Silesia attended.
Bishop Tadeusz Rakoczy represented the Roman Catholic Church,
and Polish President Lech Kaczyński and the Chairman of European
Parliament Jerzy Buzek were also present.
The common prayer for freedom, which is the gift of God’s love,
must be based on four pillars: truth, justice, love, and freedom because “...true peace blossoms when hatred, resentment and envy are
uprooted from the heart, when one says ‘no’ to selfishness and to all
that drives the human being to withdraw into himself and defend his
own interests.”13 Ecumenical services for freedom, which draw from
the example of the interreligious prayer meetings that Pope John Paul
II initiated and that were organized for the first time in Assisi in 1986,
are another way in which the different communities exemplify their
work towards unity.
12

From the author’s the private archives. Catalog number JB/KBib/2014.
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John Paul II, “Address to the Young People Taking Part in the International
Meeting UNIV 2003,” April 14, 2003, https://w2.vatican.va/content/john-paul-ii/
en/speeches/2003/april/documents/hf_ jp-ii_spe_20030414_univ-2003.html (accessed 10.30.2019).
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The first international service that clergy from Poland and the Czech
Republic attended took place in John the Baptist church in Brenna
on March 18, 2002. Representatives of five Christian churches were
present. Bishop Tadeusz Rakoczy of the Diocese of Bielsko-Żywiec
presided over the communal prayer and Bishop Tadeusz Szurman of
the Diocese of Katowice’s Evangelical Church of the Augsburg Confession preached.
Because of his appreciation of the role and significance of ecumenical dialogue in the Cieszyn region of Silesia, Polish President
Bronisław Komorowski visited Cieszyn to participate in an ecumenical
prayer service for world peace on September 1, 2011. Catholic and Lutheran bishops also participated along with many of the Catholic and
Lutheran faithful. Referring to the geographical location of Cieszyn,
President Komorowski said that: “a voice from here, form the border
of nations, languages, cultures, and religions proves that being different does not mean misfortune but the beauty and wealth of Poland
and all of the world’s nations.”14 Bishop Tadeusz Rakoczy preached
the sermon during the service. While addressing the congregation, the
bishop asked everybody to pray every day for freedom in families, in
Poland, and in the world. It was the second prayer service for freedom
in the history of the diocese.
Ecumenism
The next service for freedom took place in the oldest church in
Poland—the Romanesque chapel in Cieszyn—on June 5, 2019. Three
Christian groups participated in the ceremony: Roman Catholic, Orthodox, and Lutheran. During the service, the bishops made a joint
appeal for freedom in the world.

Academic Ecumenism
In a way the history of academic ecumenism in Cieszyn Silesia
begins with the International Ecumenical Congress held at the University of Silesia in Cieszyn from August 21-28, 1995. The phrase
“Ora et labora: Renew us through prayer and work” was the primary
inspiration of the lectures given by Roman Catholic, Orthodox and
Lutheran academics. When welcoming the participants, Bishop Tadeusz Rakoczy expressed his own joy as well as the joy of the entire
local Church, saying:
The 28th International Ecumenical Congress is held here in Cieszyn,
Poland, on the piece of land where the holy commandment of Christian
14

J. Budniak, “Wkład społeczności lokalnej w proces pojednania chrześcijan,”
in: Człowiek dialogu, ed. Z. Glaeser, Opole 2012, pg. 617.
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unity is fulfilled. The commandment is even more holy because it is not
expressed as a direct order but through [Jesus’] prayer during [His]
intimate conversation with the Father on the night before His death
and in the face of the fulfillment of the entire Paschal Mystery. Christ
entrusts this matter to us through the Holy Father with a zeal that is
proper only to Him, the only Begotten Son of God. This sensitivity ignites Churches—communities of people who believe in Christ—even
more and more. The Congress takes place on earth where the evangelic
call for Christian unity responds to the everyday need of people who
live here.15

A group of 340 people represented all of the Christian denominations from Europe, the United States, and Madagascar at the Congress.
The importance of this event was emphasized by the presence of the
following distinguished guests: Cardinal Henryk Gulbinowicz and the
President of Poland Lech Wałęsa.
The Cieszyn Silesia calendar includes permanent ecumenical ceremonies that have religious and state dimensions. The fact that the
prayer for Christian unity during the Jubilee Year (March 25, 2000)
was recited during ecumenical services and academic sessions is
highly symbolic. This event took place in two Polish towns – Białystok
(Roman Catholic-Orthodox) and in Bielsko-Biała (Roman CatholicEvangelical). The ecumenical service in Bielsko-Biała was preceded Ecumenism
by an academic session at the St. John Cantius Theological Institute.
During this session, Bishop Tadeusz Rakoczy focused on the values by
which the ecumenical process should be guided and embody: a daily
life shaped by faith, prayer, a discernment of God’s will expressed in
the Holy Bible, repentance, and reconciliation. Bishop Tadeusz Rakoczy said that living the virtue of charity with one’s fellow men leads
to the unity of all people on the condition that people acknowledge
and confess their sins against unity, change the way that they think
and behave towards others, are ready to accept the logotype of Christ’s
Gospel, have hearts that are sensitive to the Word of God and, in the
light of this Word, sensitive to others and their inner freedom.16
During the sermon that he delivered at ecumenical service that completed the conference, Archbishop Alfons Nossol asked two questions:
15

“The Ordinary Bishop of the Diocese of Bielsko-Żywiec Tadeusz Rakoczy’s
Address to the Participants of the International Ecumenical Congress,” in:
J. Budniak, XXVIII Międzynarodowy Kongres Ekumeniczny w Cieszynie. Ora
et labora. Cieszyn-Bytom 1996, pgs. 33-36.
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T. Rakoczy, “Słowo wygłoszone podczas nabożeństwa ekumenicznego w kościele
pw. Najświętszego Serca Pana Jezusa w Bielsku-Białej, 25 marca 2000 roku,”
in: Pojednajcie się..., eds. J. Budniak, H. Rusek, Cieszyn 2000, pg. 224.
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What will united diversity look like in the future? And, when exactly
will the hour of unity strike? Answering these questions, he recalled
the great witness of the faith of John Paul II who apologized before the
whole world on behalf of the daughters and sons of the Church bearing the name of Christians on the first Sunday of Lent—the Sunday
of Forgiveness—in 2000. Continuing his idea, Archbishop Nossol said:
[T]he Pope embraced the legs of the Crucified, kissed them, and begged
Him to forgive us the sins that we have committed that have led to
division; for the grace to rid ourselves of any further willfulness that
divides us and tears Christ’s robe apart; and to fill our hearts with an
ardent love of unity and of true reconciliation. When this elderly man
with such a youthful heart and spirit embraced Christ’s cross, I was
reminded of Fr. Dr. Martin Luther’s words: Crux probat optima... (The
cross tests everything...).17

The Decree on Ecumenism Unitatis Redintegratio highlights that “it
is necessary to come to know the spirit of the separated brothers” (9).
Conferences and academic sessions serve this purpose and provide
a context for ecumenical meetings. Dialogue makes mutual meetings
and understanding possible. This form of ecumenism is included in
all ecumenical conferences and academic sessions held both at the
University of Silesia in Cieszyn and the St. John Cantius Theological
Ecumenism
Institute in Bielsko-Biała.18 The conferences have been held every
year since 1999 when the University of Silesia’s Department of Pedagogy in Cieszyn offered to students the opportunity to specialize in
Catholic and Evangelical religious education in order to teach within
both Catholic and Evangelical Churches. However, this specialization
ceased to be offered at the University of Silesia in Cieszyn in 2007
because the Department of Theology at the University of Silesia in
Katowice began to offer the same specialization in order to prepare
young people for future work as religion teachers.

17

A. Nossol, Homilia ekumeniczna, in: ibid, pg. 247.

18

For example, the follow events took place: the international conference Religious
Relations in Cieszyn Silesia in October 1996; the academic session An Opportunity or a Threat to Polish Frontiers in 1998; the academic session Reconcile: A
Pastoral and Socio-cultural Dimension of Ecumenism in Cieszyn Silesia in 2000;
the academic session Into the Third Millenium with the Holy Spirit in 2001; and
Sects and New Religious Movements – An Ecumenical Study in 2003. Cf. Ibid,
p. 163-172.
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Practical Sociocultural Ecumenism
Just as faith without deeds is dead, authentic ecumenism cannot
exist without reciprocal actions. The Decree on Ecumenism Unitatis
Redintegratio emphasizes that not only Christians but “all people” (12)
must cooperate with each other.
One of the main foci of ecumenical activity (and also the basis of
practical activity) are married couples who belong to two different
denominations (i.e., mixed couples). Churches should provide special
care for these marriages. The following rules are vital in the ecumenical pastoral work of families: encouraging the faithful to pray for the
unity of Christians and to participate in common services and other
parish activities; to become more knowledgeable about their respective
Churches; to educate their children about the spiritual richness of both
Churches by having them participate in celebrations, services, and
common gatherings at them, even if the children are affiliated with one
Church in particular. There are areas in Cieszyn Silesia where Catholic
priests and Protestant ministers visit interfaith families together. First
the ministers pray together, and then they discuss different subjects
with the family. Understood in this way, ecumenical ministry can be
a way to strengthen the love between the spouses, and this love can
serve as an example of ecumenical love and a sign of unity for the Ecumenism
divided Church. Ministries to mixed couples that are well-run can
be very fruitful, and these couples can potentially become excellent
examples of the effectiveness of ecumenical activities.
The Churches in Cieszyn Silesia drew particular attention during
the martial law in Poland (December 13, 1981 – July 22, 1983). During
this period, the different charities of all of the Christian denominations
worked together, and the help that they provided each other sincerely
fulfilled the commandment of love. In those days it was not important
to which denomination one belongs, but the fact that each person is
a human being.
Since 1999, Cieszyn Silesia has hosted the Religious Creativity
Festival “Pasalite Deo” under the auspices of the Ordinary Bishop of
the Diocese of Bielsko-Żywiec, the Head of the Diocese of Cieszyn’s
Evangelical Church of the Augsburg Confession, the Ordinary of the
Diocese of Łódź-Poznań’s Autocephalous Orthodox Church, and the
Bishop of the Evangelical-Reformed Church in Poland. This cultural
and musical event has an ecumenical character, and the concerts take
place in Catholic and Evangelical churches.
Within the Cieszyn region of Silesia there are kindergartens, primary
schools, and secondary schools run by the Catholic and Evangelical
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Churches, and students of both denominations attend these schools.
Recently, research has found that these students have a positive attitude towards each other, and their teachers are kind and unprejudiced.
In addition, no one in this region is surprised when a Catholic
church rents one of its buildings to Protestants who lacks the same
kind of facilities at their own church. When necessary, Protestants,
likewise, allow Catholics to use their church as they did in, for example,
Międzyrzecze where a fire destroyed the Catholic church on January
25-26, 1993.

Conclusion
John Paul II appreciated the importance of the ecumenical movement in Cieszyn Silesia. During his visit to Skoczów on May 22, 1995,
he delivered a speech addressed to the Lutheran and Catholic clergymen and congregations, during which he said:
The region where we are right now, I mean [...] Cieszyn Silesia, is
known in Poland as a place of particular ecumenical witness. For ages
it has been a place of harmonious coexistence between members of
the Catholic Church and the Evangelical Church as well as intensive
ecumenical dialogue. This dialogue is carried out with the deep conviction that closely joins us – that we are joined by a common faith in
Christ and by our common Fatherland. On the occasion of this meeting,
I would like to express my personal satisfaction with and gratitude for
the fact that this ecumenical dialogue develops and becomes deeper,
and that it is reflected in many concrete forms of cooperation: both on
the diocesan and parish levels.19

Ecumenism

When Christians join their voices on issues of morality, culture, and
upbringing, they bring society together and give its members a sense
of unity in the pursuit of their common goal to build a civilization of
love, peace, and justice. In these activities, in which more and more
young people are involved, Jesus words “That they may all be one”
(J 17:21) are fulfilled. When analyzing how the Decree on Ecumenism
Unitatis Redintegration was received among the multi-dimensional
society of Cieszyn Silesia, the most eminent Polish ecumenist Fr. Prof.
Wacław Hryniewicz’s words come to mind: “An authentic reception can
be achieved only when the partners differ from each other, because
diversity enables a true relationship between giving and taking.”20
19

John Paul II, “Przemówienie wygłoszone w czasie spotkania z wiernymi w
kościele ewangelicko-augsburskim w Skoczowie,” in: Drogowskazy dla Polaków
Ojca Świętego Jana Pawła II, Cracow 1999, vol. 3, pg. 273.
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When the wise of “today” look back on “yesterday” in order to
build a better “tomorrow” as they do in Cieszyn Silesia, they serve as
an example of how to act for Churches and Christian communities.
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The Officials of the Cathedral Chapter
of Vilnius Before the Partition of Poland

Originally, the members of cathedral chapters were organizationally and
structurally divided into two categories: general prelates and canons. During
the early stages of organization, prelatures were simultaneously dignities
and capitular offices. After the Middle Ages, however, prelatures ceased to be
offices and became titular dignities instead. Due to the evolution of the structure and the development of the organization of the chapters and the ways
in which they functioned, it was necessary to appoint new officials who were
independent of the particular dignities. From the moment that the college of
prelates and canons was founded and established in Vilnius, they functioned
and acted in spiritualibus and in temporalibus by following the example of the
chapter in Cracow that had existed for centuries and adapted the practices
to the local conditions of Vilnius. This influence is very clear in the selection
and competencies of the officials chosen for the Cathedral Chapter of Vilnius.
Among the officials chosen before the partition of Poland took place, those
who had the most lasting effects were the capitular procuators, inspectors of
capitular goods and property, chancellors, notaries, architivists, and deputies
to the Lithuanian Tribunal.
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Introduction
By using the Cathedral Chapter of Cracow as its organizational and
structural model, the positions, dignities, functions, and offices of the
Cathedral Chapter of Vilnius bypassed the initial stages of development that were characteristic for the Polish chapters that were formed
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during the early centuries of the Middle Ages.1 From the moment that
the Vilnius chapter of prelates and canons was founded and erected,
they functioned and acted in spiritualibus and in temporalibus according to the example of the Cathedral Chapter in Cracow that had
existed for centuries and adapted its practices to their local conditions.
Whenever the Chapter was in doubt regarding a particular issue, it
first referred directly to the Cathedral Chapter of Cracow and then, as
time when on, to the legal practices and customs that were established
in Cracow that were more or less modified into a set of statutes that
was transferred to Vilnius.
Originally, the members of cathedral chapters were organizationally and structurally divided into two categories: general prelates and
canons. During the early stages of organization, prelatures were simultaneously dignities and capitular offices. As time passed and moved
further away from the Middle Ages, however, prelatures ceased to be
offices and, instead, became titular dignities. Originally the provost,
meaning the pastor, presided over and supervised the chapter, while
the deacon kept watch over the Sluga Boza n the Cathedral, the archdean was de facto the episcopal official of the Cathedral Chapter of
Vilnius who visited parishes and examined candidates for the priesthood. The custodian took care of the treasury and the sacristy and
was also responsible for ministry the within the cathedral until this
responsibility was passed on to the penitentiaries, personal preachers,
and the college of vicars. The cantor was responsible for the musical
History
of the Church and liturgical chant, and the master of schools directed the cathedral
school. As the offices evolved, the dignities bestowed on specific prelates began to be passed on either to those who chapter appointed
to assist it or directly to the prelates’ deputies who performed their
duties. For example, the deanreceived a vice dean, the custodian—a
vice custodian, the cantor—a vice cantor, the master of schools transferred his powers to an unaffiliated director of the school and school
dormitories. When visiting parishes, the capitular archdeacon was
more and more often replaced by the diocesan bishops themselves
or suffragan bishops and, later on, by the visitators appointed by the
bishop. The evolution of the structure and organization of the chapter
meant that the changes and variations in way the chapter functioned
1

M. D. Kowalski, “Początki majątku krakowskiej kapituły katedralnej,” in
Duchowieństwo kapitulne w Polsce średniowiecznej i wczesnonowożytnej. Pochodzenie i funkcjonowanie elity kościelnej, ed. A. Radzimiński, Torun 2000,
pgs. 69-84; W. Abraham, Organizacja Kościoła w Polsce do połowy XII wieku,
Poznan 1962, pgs. 179-180, 302-305; S. Zachorowski, Rozwój i ustrój kapituł
polskich w wiekach średnich, Cracow 1912, pgs. 41-45.
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made it necessary for it to appoint new officials who were not affiliated
with particular dignities.

The Procurator
Because the Cathedral Chapter of Vilnius followed the structures
and organization of the Cathedral Chapter of Cracow, the the offices
that arose from and were connected with particular prelates as well
as the offices that developed independently prelates were few in
number from the very beginning and into the 18th century. Among the
independent prelates, the procurator undoubtedly played the most
significant role. Although individual members of the chapter managed
the praestimoniae with the help of their deputies, the management
of the property that was held in common was the responsibility of
the entire college, which over time appointed a separate official—the
procurator—to carry out the duties related to this task. In light of
original sources, it is difficult to say when the entire capitular body
first collegially appointed an individual to fill this office, which was
independent from any dignities bestowed on prelates. It is also difficult to assert whether this office was established by the authority
of the praepositor, which S. Zachorowski suggests in his discussion
of royal chapters.2 The fact this office was first noted in the capitular
acts in 1503. In that year, on August 14, a canon from Vilnius named
Jan from Borzeyniewa was chosen as the procurator. His powers History
were defined rather vaguely; he was granted full power of attorney of the Church
to manage the Chapter’s affairs. Whether the Chapter exercised such
foresight, or whether these affairs became so numerous or the nature
of these matters made it necessary to appoint someone else to manage them, the fact is that the newly created position of procurator was
granted the right to take on a deputy. Perhaps, however, the office of
procurator arose as a result of the existing need for someone to primarily manage the provost’s affairs, since the establishment of this
office corresponds to a time period when Erazm Ciołek, who rarely
made an appearance in Vilnius, held it. This also seems to be the case
when one considers the affairs with which the procurator, who was
tasked with taking care of the sums money that were offered at the
relics of the Holy Martyrs and left by the provost, was entrusted. A
canon Mikołaj Żukowski, who had left Vilnius for a period of time, left
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the management of his funds to the procurator.3 It appears that the
Chapter enjoyed the benefits of having a canon procurator because
the scope procurator’s duties continually increased; for, the procurator
was inspecting the Chapter’s property a decade or so later.4 After the
vote in 1521, the canon Wojciech Wieleżyński was elected to the office
of prosecutor, and his rights and duties were determined. According to
the resolution enacted by the Chapter on September 20 of that same
year, the procurator had to administer all of the Chapter’s moveable
and immovable goods; take care of and supervise the construction of
capitular buildings; oversee the church’s furnishings and equipment;
collect taxes, rents, and debts owed by lessees and other subjects; and
search out and enforce the necessary pentalties in the form of fines
and contriutions on those who in any way harmed the functioning of
the capitular benefice or who did not pay the Chapter what they owed
according to the terms of a lease or any other agreement; and to carry
out patrimonial judicial decisions regarding capitular goods.5
In time, the procurator was commissioned with dispensing the distribution and keeping the financial records of revenue and expenses.6
As a result, the members of the Chapter who were delegated by it to
deal with different matters were required, under the penalty of losing
their income while away from the cathedral, to inform the Chapter in
advance if they planned to be away.7 The procurator held the keys to
the capitular treasury and, when necessary, was commissioned with
curbing the prelates and canons’ frequent attempts to take funds
History
of the Church designated for the sacristy, for the vessels and vestments needed to
celebrate the Mass, and for maintaining the cathedral building, and
3
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include it with their own income.8 In 1624, the procurator was handed
the keys to the cathedral and ordered keep them in a safe place in his
apartment.9
Since the procurator was forced to conduct court proceedings by
virtue of his office, he was in charge of the capitular archives and, as
such, had access to and used the Chapter’s smaller seal until the position of chancellor and its corresponding powers were established.
Therefore, the procurator was free to use the seal only to seal letters
and copies of the decisions that the Chapter made, and if he abused
this privilege, then his annual income would be lowered and the authenticated documents would be rendered null.10
The procurator reported directly to the Chapter and was accountable to it. After serving for one year, he was required to submit a report of his activities to the members of the Chapter during its session
before February 2.11 After reviewing the report, the Chapter would
vote either in favor of or against the procurator serving another year
term. Most often, after giving a positive report, the procurator was
elected to serve in his role for another year. However, the opposite was
also true: when the procurator delivered report that was unsatisfactory to the Chapter, he was not elected to serve another term or he
dismissed from his office. The procurator’s annual report was one of
the most important acts that took place during the Chapter’s general
spring session. In fact, the procurator’s annual report was one of the
most important acts of the Chapter’s general spring session that the History
content of this report was included (although not always) in the final of the Church
protocol of the session.12
At the capitular session that took place in autumn on October 10,
1528, the chapter determined the traits that candidate for procurator
should possess. The chapter decided that, before all else, the candidate
should in no way have harmed the public good, be prudent, “have a
stable character, ad not be wasteful, inclined to quarrel, and disagreeable to his brothers.” If the candidate habitually failed to meet these
8
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conditions, then was punished by being removed from his office before
the end of his term and refused refection for two months.13
It soon proved true that one official was not able to meet these
requirements; therefore, a second procurator—the canon Stanisław
Dąbrówka—was elected in 1522.14 That same year, during the autumn
chapter session, two inspectors—so-called “divisors” (equitantes) of the
capitular goods in Russia were elected to assist them and their duties
drawn up on October 13. The divisors’ duties overlapped with those of
the procurators, and they were limited only territorially to the capitular
goods that were furthest from Vilnius. It is no coincidence, then, that
the Bishop of Kiev and prelate curator of Vilnius, Jan Filipowicz, was
one of them.15 Soon after, in the 1620s, the Chapter determined that
only one divisor was necessary to address the current needs in Russia, and this decision was confirmed during the general session and
recorded in the acts on October 10, 1528.16
Until the autumn of 1528, procurators and the divisor did not receive
a fixed permanent salary; instead, they received an income that was
due to them based on their affiliation with the capitular college.17 In
1518, after inspecting the capitular properties and collecting the rents
and taxes from them, they ceased using the means of transportation
that they should be given and, instead, used their own team of horses,
explaining to the Chapter that “taking the horses of impoverished
subjects is onerous to them [the procurators].” The men were paid
for the trouble of having to collect payments from (serfs) inclinatoria,
History
of the Church otherwise known as the so-called “benefice of obeisance,” which they
were required to deposit in the communal capitular coffer. In the 16th
century, the only financial compensation that the procurator received
was a “reward” in the amount of 10 kopa of Lithuanian groszy, which
had increased to 300 kopa of Lithuanian groszy annually in the second
half of the 18th century.18 Because this was only a reward, the Chapter
could refuse to give it if the procurator did not satisfactorily carry
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out his duties or sinned by overzealously collecting debts, which the
chapter looked on with disapproval.19

The Chancellor
The scope of the procurator’s duties did not significantly change
after the Bishops Eustachy Wołłowicz and Abraham Woyna required
that the Chapter appoint a canon Chancellor.20 In 1629, prelates and
canons protested this decision, emphasizing that the office contradicted the statues, which did not provide for this particular dignity
and office. The Chapter’s correspondence with the bishops placed
particularly emphasized the fact that the act of introducing the office of a chancellor who had the same royal powers into the Chapter
would abolish the office the capitular procurator, which was provided
for in the statutes.21 The Chancellor who was ultimately introduced
into the Chapter received the last stall in the cathedral and had no
prospect of being promoted, which the acts from 1620-30s confirm,
since they say nothing about the extent of the chancellor’s rights and
duties.22 The act that established the office of Chancellor not only did
not abolish the office of the Chapter prosecutor, it barely diminished
the scope of the prosecutor’s powers and duties. The Chancellor was
the bishop’s man, meaning that he was an episcopal official and his de
iure duties were to tend to the diocesan archives and the productions
of the episcopal (and not capitular) chancery. This office was associated History
with the capitular chancery to the degree that both the diocesan and of the Church
capitular archives were interdependent. In practice, however, as the
central administrative bodies of the Diocese of Vilnius, both archives
remained under the Chapter’s care and, thereby, the procurator’s supervision, until the middle of the 17th century.23 The role of the diocesan
chancellor and member of the capitular body simultaneously became
clear only after the Moscow army devastated the church’s goods from
1656-1662. Somewhat decimated but still saved and basically intact,
19

LMAB, f.43-210, ACV, vols. 1-2 (1502-1546), k. 120.

20

T. Kasabuła, “Kanclerz diecezjalny w kapitule katedralnej wileńskiej w okresie
przedrozbiorowym,” in “W tym który umacnia:” Księga Pamiątkowa ku czci J.
E. Ks. Bp. Prof. Edwarda Ozorowskiego, ed. J. Zabielski, Bialystok 2004, pgs.
304-308.

21

LMAB, f.43-217, ACV, vol. 9 (1625-1632), k. 132v.-133; J. Kurczewski, Biskupstwo
wileńskie od jego założenia aż do dni obecnych, Wilno 1912, pgs. 381-382.

22

LMAB, f.43-708, Wiadomość o stanie kanclerstwa wileńskiego, b.d., k.nlb.

23

Opisanije rukopisnogo otdielenija Wilenskoj Publicznoj Biblioteki, vol. 1, Wilna
1895, pgs. 33-34.

190

Rev. Tadeusz Kasabuła

the capitular archive needed to be put into order quickly because the
materials contained within the archive, particularly the documents
concerning the foundation of the chapter, were necessary throughout
the ongoing recovery process.24
After all of the files of both the diocesan and capitular archives were
taken to Vilnius, they were permanently separated from each other and
placed into two separate rooms within the cathedral. The procurator
oversaw the capitular archives, while the episcopal chancellor oversaw the diocesan archives. The Chapter, however, still felt obligated
to oversee both archives because of its keen interest in the successful
outcome of court proceedings that the presbyters were leading. It also
felt responsible for ensuring the safe keeping not only of its own but
also of all of the church benefices within the diocese.25
During the 1660s, the Chapter began to value the office and person
of chancellor and motivate him to fulfill his responsibility for the collections within the diocesan archives. On May 12, 1666, the Chapter
approached Canon Wojciech Beynart with the request that he voluntarily take the place of Chancellor Canon Wawrzyniec Mocarski, who
commendably prepared the archives for evacuation from Vilnius, after
his death and remain in Vilnius despite the threat of the next Moscow
invasion and assist the clergy from the diocese who were conducting
their court proceedings.26 Two years later, on the occasion of Bishop
Alexander Sapieha’s ingress into the cathedral of Vilnius on August 26,
the Chapter approached the bishop and demanded that he encourage
History
of the Church his chancellor to work. Given this opportunity, the Chapter reminded
the leader of the diocese that the office chancellor was established to
assist all parish priests involved in cases at the Tribunal and at the
episcopal court. For, as it was written, the bishop as the main “actor and
patron of the entire diocese” should ensure that parish funds “were not
lost.” The Chapter also wrote further that the chancellor was obliged
to take all the necessary files from the archives and provide them to
the clergy who were involved in the cases. In order to improve how
to archive functioned, the chancellor should create a register of all of
the documents stored in the archive and prepare them for the judges
to use “statum causae.”27 This scope of the chancellor’s duties made
it necessary for him to collaborate closely with the Chapter, without
24
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whose help he would be unable to complete the documents that the
court needed for its proceedings, and particularly because a number of
the founding documents were stored in the chapter archive for which
the Chapter’s procurator was responsible. Given the chancellor’s status within the diocese, his powers and duties depended on both the
bishop, since the chancellor was de iure an official of the chancery,
and on the Chapter, to which he belong and on which he de facto
depended by virtue of his office. The chancellor’s vague place within
the diocese’s administration was also reflected in an oath from the 17th
century that was added to the statutes at the end of the 16th century
that the chancellor swore before both the bishop and the chapter. The
chancellor first swore to keep the capitular secret. Then he promised
to faithfully and diligently guard the current episcopal archives, the
diocesan archives, and the capitular [sic!] archives, and that he would
not lend out or make available any of the documents contained therein
without the bishop and Chapter’s express consent.28
After returning to Vilnius in 1662, the Chapter repeatedly recorded
its dissatisfaction with the chancellor’s job as the guardian of the
diocesan archives and the assistant to clergy involved in court proceedings. During the second half of the 17th century and throughout
the 18th century, the chancellor was regularly admonished, which was
recorded in the minutes for the sessions. Generally, these admonitions
pertained to the chancellor’s gross negligence in fulfilling his duties.
Explicit allegations against the chancellor were recorded in 1673,29 History
of the Church
1678,30, 1697,31 and 1706.32
Generally speaking, the Chapter’s dissatisfaction resulted from the
chancellor’s continual absence. In order to put an end to this issue and
to involve the chancellor more closely with the cathedral—in other
words, in order to control him more effectively—the chancery was
incorporated into the Chapter by including his praestimonium with
his refection. This measure would curtail the chancellor’s self-will and
force him to be present, because, if he was absent, then he would cease
to receive refection for the amount of time that he was not present
at services, at which he was obligated to be present by the power of
28
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the founding document.33 This proposed solution was devised during
the session that took place on October 12, 1742; however, it was later
overlooked by the chancery of Bishop Michał Zienkiewicz and never
came to fruition.34 Although rebukes, requests, and threats regarding
the chancellor continued to appear repeatedly in the meeting minutes
of the capitular sessions, no solution could be found to make the chancellor obey and force him to do his job. This problem preoccupied the
Chapter, and the chancellor’s continual absence and, consequently,
the people’s lack of access to the archive and the documents that they
needed to borrow was a source of anguish and anger for the capitular
procurator throughout the entire 18th century. It is not surprising,
therefore, that some of the neglected capitular had gone missing, were
called into question because no one had documented who had the
right to them, and soon fell into the hands of secular claimants.35 In
this situation, the Chapter tried to recover, secure, and control access
to archival resources once again by ordering the chancellor to have a
sworn deputy (vice-chancellor) in 1745.36 This effort, however, was of
little use because the Chapter threatened to deprive the chancellor
of his office in 1748.37 In 1772, facing the threat of losing part of their
goods due to the partition of Poland, the Chapter issued the same warnings and ordered the chancellor to maintain a sworn vice-chancellor.
Anticipating that the chancellor would fail to obey, the Chapter took
it upon itself the difficult work of putting the archives in order.38
History
of the Church

The Notary
When the procurator—the official guardian of the chapter archive—
was busy inspecting capitular properties and the chancellor was not
fulfilling his duties, the role of notary expanded, and this office soon
became essential for the chancery of the Cathedral Chapter of Vilnius
to function. This official appeared in the Chapter’s acts for the first
time at the beginning of the 16th century when the minutes for their
meetings were first drawn up. The following individuals were noted in
the acts to be the first capitular notaries: Jan from Ślubów, the public
33
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and capitular notary from 1510-1522;39 Teofil from Zakroczym, the capitular notary from 1514-1522 who settled in the rectory in Niemenczyn
sometime before 1524;40 and Jan from Cracow, the public notary and
capitular recorder from 1521-1524 who served as the pastor of the parish in Świrany starting in 1524.41 The tenor of the capitular acts that
were recorded during this time suggest that the office of notary was
entrusted ad hoc to one or more distinguished and respected priests
within the Diocese of Vilnius. This conclusion is supported by the fact
that, on July 11, 1522, the capitular notary recorded in the acts that a
certain Salomon Wojciech Ciszkowski—a priest from the Diocese of
Plock and an apostolic notary public, who had a Bachelor’s degree
in Liberal Arts—was introduced as the replacement for the former
notary Jan from Cracow.42 Thus, in just a few months, the office of
capitular notary was successively appointed to three different priests.
The reason for this state of events could have been the fact that the
priests who were appointed to the office of notary did not—by virtue
of their title—receive a permanent salary; therefore, the only income
they received was from their own parish benefice, which obliged them
to reside at their parishes. This is the reason that the aforementioned
notary and pastor of the parish in Niemenczyn, Teofil of Zakroczym,
gave for his resignation. In 1527, when the Chapter notary Salomon
Wojciech Ciszkowski suddenly “disappeared to no one knows where”
after failing to repay his debt to the Chapter, the office was appointed
to Fr. Mikołaj from Łomża, who served as the notary of the Capitular History
Chapter of Vilnius until at least 1541 (but perhaps longer), since the of the Church
subsequent notary is not recorded in the acts until 1550. Fr. Mikołaj’s
successor, Fr. Trojan Mikołaj from Chrościeniewicz, had a Masters in
Liberal Arts and was the rector of the cathedral school in Vilnius.43
Thus, with the nomination of Mikołaj from Łomża as the capitular
notary, the practice of ad hoc appointments of notaries ceased, since
the documents do not show further frequent changes in the personnel
appointed to this office. It is likely that this change came about because
the Chapter determined that the notary should charge a fee every time
he had to make entries in the records and prepare copies of documents
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and extracts from the acts.44 As the capitular chancery grew, the duties
of the notary increased. Therefore, the decision was made to involve
the notary more in the Chapter house. The incentive for this involvement was a fixed remuneration for the work that the notary would do
during the chapter sessions. In 1701, the notary received a one-time
consolation payment of 50 Polish złoty.45 Over time—probably during
the first half of the 18h century—the chapter determined that the notary would receive a permanent pension of 300 Polish florins annually.46
Because of inflation, this amount was increased to 500 Polish florins
in 1759.47 And in 1771, (after King Stanisław Poniatowski enacted
monetary, where 1 Polish florin became equivalent to 1 Polish złoty)
the capitular notary received 800 Polish złoty, which remained his
pension until the end of the First Polish-Lithuanian Commonwealth.48
The notary never belonged to the Chapter, even though he participated in its sessions as a recorder. This is the reason why the notary
swore an oath to keep the Chapter’s secret, meaning that he would not
disclose in writing, speech, or deed the matters that were discussed
during the Chapter’s sessions. He also promised to accurately and
faithfully record all of the Chapter’s acts, decrees, statutes, and resolutions; to prepare extracts and copies of the acts that were faithful to
the original documents; and to not commit forgery.49
The notary’s main duty was keep the Chapter’s records (i.e., a book
containing the minutes from the general and particular sessions, to
which more important documents and some reports on the state of
History
of the Church bona mensae and bona praestimoniales were recorded in extenso. He
also prepared the drafts of capitular documents and, after the capitular
members who were present at the sessions approved these drafts, he
drew up the original documents and sealed them.50
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The Archivist
The office of archivist—an official who collaborated closely with the
procurator and the notary—was established on June 2, 1755, when
the capitular archivist was sworn in. In a resolution that was enacted
on this day, the Chapter instructed the newly appointed archivist, Fr.
Grudziński, to review, organize, and register all documents contained
within the capitular archives. The Chapter also ordered Fr. Grudziński
to guard the archive; lend out the relevant documents (once he has
received them) to penitents; and ensure that the files were returned on
time. The Chapter gave the archivist 800 Polish zloty for his yearly pension, and, if the archivist agreed to assist the procurators at court, then
he was promised an additional 200 Polish zloty. The newly appointed
official assisted the procurator by giving him the prepared acts that the
procurator would need in order to conduct court proceedings. As such,
he was directly responsible to the procurator and took on part of his
duties, which, in the habitual absence of the diocesan chancellor, were
delegated to the capitular notary.51 The contents of the capitular acts
from the second half of the 18th century seem to suggest that this was a
good move. The archvist, who was paid well and constantly controlled
by the Chapter, resided next to the cathedral, which made it easier
for him to access the acts stored in the archive and keep the archive
in order. The archivist was severely reprimanded by the Chapter only
once in 1766 when, without the Chapter’s knowledge, performed a
History
favor for his pastor and made the acts available to Bishop Massalski. of the Church
An internal investigation into this case revealed that this was not the
first time that the archivist had performed such a favor. In response,
the Chapter reprimanded the archivist, admonished the procurator
for not supervising his subordinate, demanded that the keys to the
archive be taken from the archivist, and ordered that no one be given
access to the archive, especially the current archivist, without the
knowledge and consent of the Chapter until further notice.52 Needless
to say, although the archivists who followed were unable to recover
the acts that had been borrowed or organize the archive in a manner
that completely satisfied the Chapter, materials from the archive were
permanently accessible. The bothersome flaw of this office was the fact
that archivists readily kept archival documents that were currently
being used in their own living quarters. This was not a problem when
the archivist was at work. The situation became complicated, however,
51
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when the archivist resigned from his office or, even worse, died suddenly. The Chapter founds itself in this situation in 1772 when the
former archivist and current vice chancellor, Fr. Chrzczonowicz, had
at his disposal the original founding documents and died unexpectedly. To this day no one knows whether anyone managed to secure the
archival materials in his apartment in time.53 It appears that Fr. Marcin
Mordas—a priest who was appointed capitular archivist on October
6, 1780 and who fulfilled both the offices of notary and archivist for 15
years—was the most honorable figure among the archivists.54 Only a
careful examination of the minutes from the capitular sessions from
this time period reveal his essential but undervalued role in recovering
Chapter property that had been lost due to the partitions.55

The Deputies to Tribunal of the Grand
Duchy of Lithuania
The Cathedral Chapter of Vilnius had two representatives from
among its members—one deputy was appointed by the Chapter and
the other appointed by the bishop—who were part of the Tribunal of
the Grand Duchy of Lithuania. These members belonged to the Clerical Tribunal, which was called Compositi Iudici, meaning the Mixed
Court that was made up of secular deputies designated by the marshal
of the main Tribunal and of the same number of clerical deputies.56
History
In the 17th and 18th centuries (until 1793), four secular judges and
of the Church
four clerical judges—two of who were represented by the Cathedral
Chapter of Vilnius and two of who were designated by the chapters
in Żmudź and Smoleńsk, respectively. This tribunal decided cases in
which one of the parties was a member of the clergy. Deputation to the
(main) Lithuanian Tribunal was not a permanent office. Members of
the capitular delegation were chosen each year and confirmed during
the general spring session before the Tribunal’s deliberations began
and while the assemblies took place in the different counties. The
beginning of the term was set for the first Monday after the Feast of
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Candlemas (February 2).57 The Chapter designated some of its members to the Tribunal for the first time on April 7, 1589. The canons
Mikołaj Koryzna and Ambroży Bejnart were entrusted with the role
and duties of judges while the Tribunal was in session.58 Every year,
the Chapter appointed members to the delegation; they were almost
always canons who were usually elected by seniority or—in rarer instances—personally nominated by the bishop and Chapter.59
During the coronation parliament in 1754, the number of judges who
served on the Clerical Tribunal of the Tribunal of the Grand Duchy of
Lithuania was increased to twelve. In addition to six secular judges,
there were also six capitular representatives: three deputies from the
Cathedral Chapter of Vilnius as well as two from Żmudź and one from
Smoleńsk.60 This reform forced the Chapter of Vilnius to call to mind
former laws that regulated the sequence in which individuals were
delegated to the Tribunal and of determining new assignments in this
matter. This did not occur, however, until the general autumn session
on October 2, 1792. During this session, the participants came to the
agreement that court deputies would constitute a delegation, which
had to be made up of one prelate who would be chosen and appointed
every year according to his dignity, beginning with the provost prelate,
and two canons who were chosen in order of seniority based on who
was ordained first.61 The Chapter unanimously stipulated that this sequence could be suspended in particular circumstances and that any
member of its college could ask to take on this role. During the session, History
it was also specified that duty of the deputation to the Tribunal also of the Church
pertained to the canon chancellor and the Belarussian archdeacon,
even though he did not belong to the Chapter.62 During this session,
they also confirmed the already-existing practice of giving deputies
57
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six weeks payment to cover the cost for food during the court sessions,
which the delegates would lose if they did not appear in court.63

Other Officials
The Chapter elected and announced other offices and their corresponding roles during general sessions, in urgent situations, and at
ordinary meetings. These offices dealt with contact with certain persons and institutions that were both autonomous from and dependent
on the capitular college and that had agendas associated with both the
Church and state. They included the deputies of prelates who were given a dignity that was responsible for a particular area of the chapter’s
activity as a college. They included administrative procurators and
commissioners of the capitular benefice; regents and commissioners of
the seminary; administrators of student dormitories; members of the
college of retired priests; St. Mary Magdalene and St. Roch hospitals;
those responsible for the cura animarum in the cathedral; delegates
to parliaments and assemblies; delegates to provincial synods; those
responsible for contact with the Holy See, nuciatures; and other lesser
functions (rather than offices) that appeared over time based on need.

Final Reflections
As the structure and organization of cathedral chapters evolved due
History
of the Church to the changing conditions in which these chapters functioned and to
changes that were occuring in general church structures within the
dynamic European political landscape, the offices to which prelates
elected for this purpose were originally appointed began to be passed
on to lower-ranking clergymen who often were not directly members
of the Chapter. The prelatures had become titular dignities, and those
who possessed them at first then restricted themselves to designating
the areas in (and the degree) which the Chapter would be involved,
determining ways to realize these aims, and controlling the outcomes
of this work. In time, the members began to be involved in matters
that had little to do with their original office, which their deputies were
left to carry out. It is also a fact that the capitular college of Vilnius
was usually made up of men who had reached very advanced age and
were ailing (dignities and canons served life-long terms) and who
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were aware that the ever-new challenges that the chapter faced were
beyond their ability to face.
Therefore, unequivocal assertions that some scholars have made
that new offices were created within the Cathedral Chapter of Vilnius
were due exclusively to the fact that its members sought to unburden
themselves by employing poorly paid officials should, in light of original sources, be made more carefully and formulated less definitively.
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Publications of Trybuna Ludu from 1949

This journal article discusses articles about the Catholic Church in Poland that
appeared in the daily Polish newspaper Trybuna Ludu [The People’s Tribune] in
1949. This official publication of the Polish United Workers’ Party (Polska Zjednoczona Partia Robotnicza) played an important role in spreading propaganda
during communist rule in the Polish People’s Republic. During this time, the
communist authorities sought to subordinate and neutralize the Church. The
year 1949 was particularly important in the history of the relationship between
the state and the church because it was then that the communist authorities
launched a media offensive against the Catholic Church. While the authorities
officially claimed to guarantee religious freedom, they forbid religion from
being taught in Polish schools and supported only pro-government “patriot
priests.” Specifically, Trybuna Ludu reported lawsuits filed against priests who
supported the anti-communist underground. An analysis of these articles
demonstrates how the communist party used Trybuna Ludu as a tool to spread
propaganda.
Key words: Polish People’s Republic, Trybuna Ludu, Catholic Church.

Introduction
After the end of World War II, the Catholic Church in Poland found
itself in a new situation as the ruling Communist Party sought to
enforce its policy of terror and lawlessness. Despite this, the Church
hierarchy attempted to dialogue with the communist authorities in
order to achieve peaceful coexistence. Although the government initially tactically tolerated the Church, on September 12, 1946 it declared
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that its 1925 concordat with the Holy See was no longer valid. In turn,
the Polish Ministry of Justice established a commission to develop a
program to secularize the country. Polish bishops, on the other hand,
appointed an episcopal committee to assess the situation in order to
respond to the authorities’ repressive actions against the Catholic
Church.1
In their efforts to completely subordinate and neutralize the influence of the Catholic Church in Poland, the authorities controlled and
censored publishing houses and detained and accused many priests
who supported the anti-communist underground. In 1947, the relationship between the state and the Church deteriorated. In early September of the same year, members of the Catholic hierarchy published a
pastoral letter that called the faithful to boycott the atheist press and
protest against the communist regime’s godless indoctrination of the
youth. In turn, the authorities decided to closely monitor the Church,
surveil priests who were in contact with the anti-communist underground, counteract the clergy’s influence on workers and youth, and
restrict the Catholic press. On October 22, 1948, Primate of Poland
August Hlond died. The following November, Pope Pius XII appointed
Bishop of Lublin Stefan Wyszyński, who the communists recognized
as a supporter of Hlond and a critic of the communist political system,
as Hlond’s successor.
The year 1949 was a critical time in the history of the relationship
between the Communist state and the Catholic Church in Poland. DurHistory
of the Church ing this year, the media commenced an offensive against the Catholic
Church, and the communist regime persecuted politically incorrect
priests and bishops and supported pro-government “patriot priests.”
This publication aims to examine the articles about the Catholic
Church in Poland that were published in Trybuna Ludu [The People’s
Tribune] in 1949 in order to better understand how the communist
authorities perceived the Catholic Church in Poland and the expectations they had for this institution.

The Media Within the Communist System
The press was one of the most important forms of media in totalitarian systems. According to Vladimir Lenin, newspapers should spread
the party’s propaganda. After the outbreak of the October Revolution
in 1917, a press decree disseminated the first ordinance issued on the
1
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establishment of censorship and the liquidation of all and any publications that criticized the new Polish People’s Republic.2 Lenin was
hostile to Christianity and considered it ideologically inimical to the
revolution. On February 2, 1918, the Bolshevik government issued
the Decree on the Freedom of Conscience and Clerical and Religious
Societies. Although the decree theoretically declared the separation
of the Orthodox Church and the Polish state, in reality it prevented
the Orthodox Church from functioning normally. Four years later, the
Bolsheviks intentionally took advantage of the famine in Russia to
definitively liquidate the Orthodox Church and other religious denominations. Particularly severe repressive measures were later enacted
against the Roman Catholic Church because it was one of the most
significant ideological enemies of communism in Poland. After 1945,
the communist leadership made similar attempts to restrict Christian
denominations in the satellite countries of the so-called “people’s
democracy;” these efforts, however, were less radical than in Poland.
These restrictions aimed to weaken the Roman Catholic Church’s influence on the faithful, deprive the Church in Poland of contact with
Rome, and recruit priests who would be willing to collaborate with
the communist authorities.

The Polish People’s Republic and the Catholic Church
After the communists took control of Poland and gradually liqui- History
dated the Underground State, members of the Roman Catholic Church of the Church
hierarchy, clergy, and the faithful understood that conflict between
the two sides would sooner or later be inevitable. The totalitarian
system neither tolerated nor permitted any kind of opposition. Instead, it aimed to subjugate its most dangerous ideological opponent,
the Church. Statements made by government representatives at that
time clearly and unequivocally confirm this. In his address to the Sejm
on November 28, 1947, Prime Minister Józef Cyrankiewicz asserted
that the government would not permit the Church to use religious
sentiment to arouse political opposition and that most clergy and the
faithful should be loyal to state authorities. On January 14 of the following year, the Prime Minister stood before the Sejm and expressed
even more explicitly the government’s policy regarding the Catholic
Church: “The government will not tolerate the aggressive attitude of
individual clergymen, especially members of the Church hierarchy, or
2

H. Karp, Dziennikarz w systemie mediów totalitarnych Polski Ludowej, in:
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attempts to meddle in state affairs and matters of secular public life.”3
This was only the beginning of the communist authorities’ violent
reaction to the Church in Poland. Since such an approach would be
met with a strong response on the part of Poles and potentially widen
the gap between the Communist Party and society, the communists
first sought to disrupt the Polish clergy and establish a group of priests
who supported the authorities and who would serve as a political instrument to spread the party’s influential propaganda. In short, the
government’s goal was to create two opposing groups of clergy: the
members of the Church hierarchy and “reactionary clergy” who supported the anti-communist underground, opposed the people’s state,
and supported American agents and fascist Germany, on the one side,
and so-called “patriot priests” who were “positively oriented” to the
Polish People’s Republic, pro-government, close to the people, and
disobedient to the hierarchy of the Church, on the other.
In the autumn of 1947, officials from the Ministry of Public Security
held an assembly, during which the Director of the 5th Department
of the Ministry of Public Security, Julia Brystygierowa, presented an
speech entitled “The Clergy’s Offensive and Our Response,” in which
she said:
“Polish clergy play a leading role in opposing the democratic system of
the Polish State. [...] Combating the clergy’s hostile activity is undoubtedly one of the most difficult tasks. [...] In order to defeat an enemy –
and, even more, an enemy like the clergy, it is necessary to know them,
to understand them.”4

History
of the Church

Brystygierowa indicated that the Catholic Church was an ideological enemy that engaged in politics, and she consequently ordered the
arrest of priests associated with the anti-communist underground; the
surveillance of Church institutions such as curias, deaneries, rectories,
and religious orders; and the dissolution of Catholic organizations. The
Minister of Public Security, Stanisław Radkiewicz, even more bluntly
said the following about the Church: “It is necessary to defeat such an
enemy as the clergy, [... who make up] the most organized reactionary
force against the democratic camp.” Others who participated in the

3
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363-364.

4

Quote from: “Ofensywa kleru a nasze działania,” in: Dokumenty do dziejów PRL.
Aparat bezpieczeństwa w latach 1944-1956. Taktyka, strategia, metody, Part I,
Years 1945-1947, edited by J. Żaryn, Warsaw 1994.

The Catholic Church in Poland in the Publications of Trybuna Ludu...

205

meeting proposed the detainment of priests and the complete liquidation of Catholic Church in Poland.5
The press was to be one of the communist leadership’s key instruments in propagandizing the people of Poland. Government media
followed the example of Leninist journalism, which demanded absolute
loyalty to party’s policy. In December 1948, the Polish United Workers’
Party (Polska Zjednoczona Partia Robotnicza, PZPR) began publishing its official daily newspaper Trybuna Ludu [The People’s Tribune],
which reflected the communist party’s policy. Both the Central Committee (Komitet Centralny, KC) of the PZPR and the Soviet embassy
in Warsaw supervised the newspaper, and communist activists served
as its editors-in-chief. The Political Bureau of the KC PZPR treated
Trybuna Ludu as a means of disseminating the party’s propaganda,
presenting party resolutions, and opposing its ideological opponents,
especially the Catholic Church.6

Religious Education in Polish Schools
One of the first ways that the authorities targeted the Catholic
Church in Poland was to forbid catechesis in public schools. The primary aim was to eliminate the influence that priests and catechists
had on youth. Religion also was not taught in specially established
schools run by the atheistic Society of Children’s Friends (Towarzystwo
Przyjaciół Dzieci, TPD). Until the end of the 1940s, religious educa- History
tion in public schools was compulsory, with the exception of TPD-run of the Church
schools. In February 1949, however, the Political Bureau decided to
hand over the supervision of education to the KC PZPR’s Department
of Education. On February 2, 1949, the Department of Education decided that all priests, monks, and nuns, and other lay educators who
taught secular subjects would be removed from public schools beginning on September 1, 1949. Exactly 239 people were fired, including
35 principals. In the Silesia-Dąbrowa Province, almost all priests who
were catechists were removed from primary schools from September
1948 until January 1949. In other schools, catechesis was limited to one
hour per week. In the summer of 1949, the Bureau of KC PZPR drew
5
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up a declaration of loyalty to the state that catechists were required
to sign at the beginning of the upcoming school year.7
In 1949, Trybuna Ludu often published articles that discussed issues
concerning catechists and catechesis. The articles predominantly
expressed a negative view of catechist priests, claiming that they perverted the youth. For example, one article mentions Fr. Dąbkowski, a
religion teacher from Warsaw, who was sentenced to 10 years in prison
for depraving young people.8 Another article refers to Fr. Talarek from
Sławno, who the author claims encouraged young people to join the
ranks of an illegal underground organization.9 Yet another publication
names two parish priests – one from Kolbuszowa and the other from
Rzeszowskie, who used corporal punishment.10 And a fourth article
describes a catechist who slapped children across the face during class
and spoke ill of the Association of Polish Youth (Związek Młodzieży
Polskiej).11
According to Trybuna Ludu, priests abused their office while teaching in order to instill hostility towards the state. One article stated,
“Under the guise of religious teachings, clergy hostile to the people’s
government spread slander; violated freedom of conscience; abused
the pulpit and confessional as well as religion classes; terrorized
youth; and threatened pupils with hell. These clergy wreaked havoc
and were well on their way to starting a new inquisition.”12 Instead of
educating young people in order to turn them into enlightened citizens,
the newspaper claimed that priests led them astray.13 Trybuna Ludu
History
of the Church reported numerous cases of hostile anti-state activities on the part of
priests. According to the newspaper, Fr. Jan Szybowski, a curate and
catechist from Nowy Targ, disseminated false information harmful to

7

H. Konopka, “Porozumienie kwietniowe 1950 roku sukces komunistów, czy
klęska Episkopatu?,” in: Studia Podlaskie, vol. VIII, pgs. 120-121.

8

“Ksiądz skazany na 10 lat więzienia za deprawację nieletnich,” in: Trybuna
Ludu (hereafter abbreviated as TL), January, 6 1949. (All quoted articles from
TL come from the local edition C – Białystok).

9

TL, August 31, 1949.

10

“Widzę źdźbło w oku...,” in: TL, 28 Jan 1949.

11

“Bicie uczniów po twarzy. Metoda wychowawcza pewnych ‘pedagogów,’” in:
TL, March 28, 1949.

12

A. Kubacki, “Pod płaszczykiem religii,” in: TL, January 24, 1949.

13

J. Cyrankiewicz, “O wynikach akcji scaleniowej zadaniach ideologicznego
i organizacyjnego wzmocnienia Partii,” in: TL, April 27, 1949.

The Catholic Church in Poland in the Publications of Trybuna Ludu...

207

the state and supported the robbery gang known as Ognia. In addition,
he founded the illegal organization called Volcano.14
At the same time, contrary to reality, government representatives
assured the people that they had no intention of removing religion
from schools: “The government does not intend to limit religious
freedom; there is more freedom in Poland than in other countries. We
will not remove religion from schools.”15 Trybuna Ludu published articles authored by party officials who untruthfully claimed that “there
is no proof for the prohibition of teaching religion.” Jerzy Albrecht,
the Head of the KC PZPR’s Department of Propaganda, Culture, and
Education, wrote the following in his article that was published in
Trybuna Ludu on April 30, 1949: “The bishops’ pastoral letter of April
1949 about limiting catechesis is nothing but a lie and falsifies reality.”
According to the politician, the facts were as follows: The church in
Poland has many privileges, but it blindly obeys the Vatican, supports
the underground, and wishes to return to the Middle Ages.16 On May 5,
the newspaper published “Fr. Jan Polak’s Open Letter Regarding the
Government’s Statement.” The author of the letter – a “patriot priest”
wrote: “... the Polish government—an authority with power granted to
it by far-reaching masses of people—neither limited religious freedom
in the past nor is it limiting religious freedom now. In the proposed
project it still guarantees absolute freedom of religion, worship, cult,
teaching, and administration.”17 On the following day, Trybuna Ludu
published a letter to the editor entitled “A Reader’s Comment on the History
Pastoral Letter” under the “From the Readers” column. In this letter, of the Church
the author claimed that the Polish Bishop’s pastoral letter of from
April 1949 on the authorities’ obstruction of religion and participation in services was a lie. To make his letter more credible, the author
emphasized that he himself was Catholic.18
To provide a more “balanced” perspective Trybuna Ludu also presented “positive” examples of schools where catechist priests were not
involved in any abuses. These examples also included secular schools
run by the TPD – the communists’ model educational institutions set
14
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up and run in an atheistic spirit and in accordance with communist
ideology. The education provided to students in these schools was to
be free of superstitions and based on a scientific worldview. Until the
end of 1949, TPD ran 14 primary and 21 secondary schools. As Trybuna Ludu reported, the planned to increase the number of TPD-run
schools to accommodate approximately 40,000 children and youth.19
The TPD school experiment was part of a broader education reform
program, which aimed to remove religion from the list of secondary
school exit exam subjects.20

“Reactionary Clergy”
As A. Dziurok notes in his studies, the 1948 reports of the Provincial
Office of Public Security in Katowice state that the Catholic Church
in Poland was perceived as a serious political threat to communist authorities. According to these reports, priests criticized the communist
system as well as the authorities for persecuting the Church from the
pulpit. In addition, church activities, including religious instruction,
were also blamed for spreading opinions that were hostile to the authorities and included political overtones. To prevent the “masses from
being influenced by the clergy,” those tasked with national security
sought to limit the Church’s negative influence on society by replacing
“reactionary clergy” with “positive,” “patriotic,” and “progressive”
priests who supported the communist authorities. It is believed that,
History
of the Church during his visit with Joseph Stalin at the beginning of August 1949,
the President of the Republic of Poland, Bolesław Bierut, was told that
the Church would not be defeated unless the two opposing groups
of priests were separated from and pitted against each other. In fact,
1948 was an important year in the “battle against clergy” who had a
negative attitude toward the ruling authorities.21
In 1949, Trybuna Ludu focused a lot on reactionary and “progressive” priests. Statistically speaking, the newspaper published articles
in which the clergy were presented in a pejorative light at least once
a week. “Reactionary clergy” were most often referred to as AngloAmerican imperialist agents and depraved priests who strive to destabilize the state and society, rob and exploit the poor, use the pulpit to
spread hostile ideas, support gangs, and do not represent the entire
19

“Szkoła TPD wychowuje młodzież na obywateli socjalistycznego państwa,” in:
TL, June 4, 1949.

20

J. Żaryn, Kościół a władza w Polsce (1945-1950), Warsaw 1997, pgs. 210-211.
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The Catholic Church in Poland in the Publications of Trybuna Ludu...

209

Church. The articles’ authors focused on emphasizing these characteristics of “reactionary clergy.” At the same time, the authors assure
the government that they will react decisively to the enemies of public
order. In January 1949, Trybuna Ludu published a speech given by
Prime Minister Józef Cyrankiewicz. In the speech, he stated bluntly:
The government does not intend to interfere in the Church’s internal
affairs. [...] However, we will not tolerate the aggressive attitude of
individual clergymen, especially from among the church hierarchy, or
attempts to meddle in state affairs and in matters of secular public life.22

The authors of Trybuna Ludu emphasized the growing awareness
and political maturity of urban and rural residents. In the article “This
Village Does Not Believe in Hushed Propaganda,” an anonymous
author remarked that a village that was experiencing a higher standard of living did not believe gossip and slander. Trybuna Ludu often
published stories that included negative examples of clergy who supposedly spread gossip that was meant to put the authorities in a bad
light. Among such priests was Kazimierz Cyganek from Giżycko, who
allegedly encouraged the faithful to be hostile toward the government
during his homilies. Similarly, Fr. Bohdanowicz from the Szyldak commune in Rychnów was accused of expressing from the pulpit negative
views not only on political party topics but also about members of the
PZPR.23 In an editorial from the March issue of 1949, an author refers to
the Declaration on the Relationship Between the Church and the State
History
when accusing the clergy and bishops, who, in his opinion, spread of the Church
anxiety and rumors that religious freedom is being threatened. The
author accused these individuals of collaborating with the reactionary
underground, working for foreign agents, and committing offences and
crimes. According to the author, the Church hierarchy did not support
the government’s position on Poland’s western borders and, instead,
sided with German nationalists.24 The Statement also falsely accused
Bishops Stanisław Adamski and Czesław Kaczmarek of collaborating
with the occupying Germans during World War II.25
Religious orders serving in Poland were also accused. According to
some articles published in Trybuna Ludu, certain monks were involved
in anti-state activities. The newspaper wrote about the District Court
of Warsaw’s ruling of January 1949, which sentenced Father Zbysław
22

“Exposé tow. Premiera Józefa Cyrankiewicza,” in: TL, January 12, 1949.

23

“Wieś nie wierzy szeptanej propagandzie,” in: TL, February 15, 1949.

24
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25

“Stosunki między Kościołem a Państwem...,” cit., In: TL, March 21, 1949.
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Niebrzydowski, a Franciscan from Niepokalanów, to 5 years imprisonment for spreading war psychosis, distributing illegal brochures and
leaflets printed by the Knight of the Immaculata in Niepokalanów.26 In
these articles, female religious orders were also described as places
of enslavement and humiliation. In the article entitled “I was a Nun
in Magdalenka,” the author describes the Sisters of Jesus the Good
Shepherd’s ministry running a care home for women from the margins
of the society and states that these women were overworked in the
field and treated inhumanly.27 Other articles included accusations of
economic abuse on the part of clerics. Among others, Fr. Jan Wójcik,
Chairman of the Supervisory Board and Head of the Commune Cooperative “Peasant Self-Help” in Krościenko on the Dunajec, was accused
of dishonestly selling cement and appropriating over 200,000 zlotys
to the cooperative’s detriment at the end of January 1949. During the
trial, the priest pleaded not guilty and explained that the cooperative
had not suffered no financial loss. The priest was sentenced to 9 years
in prison. While serving the sentence, communists invited Fr. Wójcik
to cooperate with the Department of Security (Urząd Bezpieczeństwa,
UB), but he rejected the offer, stating that “he would prefer to serve
a second sentence than become a UB informer.”28 Other articles from
Trybuna Ludu described accusations against a parish priest from
Żagań, who supposedly exploited poor peasants and used a horse from
the United Nations Relief and Rehabilitation Administration free of
charge;29 a Salvatorian priest, Fr. Ślusarczyk, from Kraków who was
History
of the Church accused of conducting illegal business activities, put on trial, and sentenced to 7 years in prison;30 and Fr. Józef Kębliński, who divided up
the parish benefice among the parish servicemen and did not want to
pay the property tax.31
Trybuna published extensive accounts of lawsuits against priests accused of supporting the anti-communist underground, including: Kazimierz Fertak (see “Nothing for Pounds and Dollars” by L. Żebrowski);
26
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Marian Łosoś; Wacław Ortowski; Stefan Faryś; Stanisław Szymański,
S. J.; Władysław Gurgacz and Jan Romanowski; Stanisław Jankesz;
and priests accused of collaborating with the Germans during World
War II.32

“Patriotic” Priests
The communist authorities sought to divide the Catholic Church
within in order to neutralize its influence on society. In the autumn of
1949, the Provincial Committees of the PZPR began to gather materials
regarding recruiting “patriot priests” from military chaplains of the
Polish People’s Army, former prisoners of concentration camps, and
pre-war peasant activists. On September 1, President Bierut met a
group of clergy, which marked the beginning of movement of “patriot
priests” who supported the government. In their opinion, there were
no obstacles to carrying out the mission of the priesthood within the
socialist system. These priests considered themselves the followers
of social-worker priests and militants similar to Fr. Szymon Konarski
or Hugo Kołłątaj. The priority of “patriotic priests” was to establish
direct contact with people, maintain close ties with the authorities,
and submit themselves to their bishops only in spiritual matters.33
The newspaper provided examples of loyal priests who enjoyed full
legal protection and care of the authorities.34 These priests confirmed
their agreement with communist authorities regarding the relation- History
ship between the Church and Polish state,35 condemned the Holy See of the Church
and Pope Pius XII and the Vatican’s policy toward Poland,36 openly
32

Trybuna Ludu reported extensively on the priests who were tried in 1949. See
articles about Fr. Fertak’s trial in the February 19, 20, 26, and March 2 editions
of TL; Frs. M. Łosoś, W. Ortowski, and S. Faryś – March 3, 4, 6, and September
12; Fr. S. Szymański, S. J. – June 26; Fr. W. Gurgacz – July 8, August 10, 12,
14, and 15; Fr. J. Romanowski – August 13; Fr. S. Jankesz – September 3; and
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– September 8, 10, and 12.
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contested papal teaching,37 and promised to educate members of society to be loyal to the state.38 Trybuna extensively covered the September Congress of the Society of Fighters for Freedom and Democracy
(Związek Bojowników o Wolność i Demokrację, ZBoWiD), during
which the movement of pro-government priests operating within the
ZBoWiD was officially inaugurated.39

Preparation for Signing the 1950 Agreement
The articles published in Trybuna Ludu in 1949 express an urgent
need for the Catholic Church within Poland to sign an agreement with
the communist government. The Church’s situation, particularly the
gradual government-imposed limitations placed on its activities, made
members of the hierarchy and clergy generally reluctant to enter into
negotiations with the communists. Rather, the restrictions place on the
Church created an atmosphere of distrust, and members of the hierarchy questioned whether the government was sincerely considering
entering into an agreement or simply forcing the Church to make a
declaration of loyalty to the government of the Polish People’s Republic.40 During a meeting of the Ministry of Public Security on March 2325, 1949, officials unequivocally stated that the Church had “reacted
most uncompromisingly and belligerently via the underground and
foreign intelligence.”41 Numerous articles were published in Trybuna
Ludu that demanded that the clergy change their attitude toward state
History
of the Church authorities. According to a few articles, even though bishops’ pastoral
letters had tried to raise concerns among the faithful by spreading
information about alleged threats to religion, some members of the
Church hierarchy did not oppose anti-Polish German claims and statements about the Regained Territories made by some groups associated with the Vatican. The article “The Government’s Statement on
the Overall Relationship between the State and the Church,” which
37
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was published in March 1949, was followed by a massive propaganda
campaign against the clergy and the faithful. From that moment forward, “spontaneous” rallies organized by the KC PZPR were held
to support the government.42 The newspaper widely reported the
systematic occurrence of these rallies throughout the country. The
titles of these articles epitomize the expressions used by the working
masses condemning “evil clergy” and expressing solidarity with the
communist authorities: “Masses of People Throughout the Country
Agree with the Government’s Statement,” “Rallies Protesting the
Reactionary Clergy,” “We Don’t Go to Church to Hear About Politics,”
“The ‘Marciniak’ Protests Against Priests Abusing the Pulpit for Political Purposes,” “Peasants’ Mass Participation in Rallies in the Region
of Łódź,” “‘The reason why the clergy’s attitude hurts me is because I
am a believer,’ says a worker from Zieleniewski factory,” and “Workers
and Peasants in Rzeszów Oppose Reactionary Clergy.”43 On April 25,
the President of the Republic of Poland, Bolesław Bierut, delivered a
lecture on the reactionary attitude of the clergy and the state’s attitude
towards the Church at an assembly of the KC PZPR. Bierut stated: “[T]
he Church hierarchy should decide whether it wants to take advantage
of the rights and opportunities that the People’s State offers or enter
into an alliance with anti-national, anti-democratic, and underground
forces.”44 Although the Polish state and Catholic Church signed an
agreement on April 14, 1950, it did not stop further repression of the
Catholic Church in Poland.
History

of the Church

Conclusion
An analysis of articles about the Catholic Church in Poland published in the newspaper Trybuna Ludu in 1949 beg the question: What
was the aim of these articles and what role did the journalists who
wrote them play? These articles were a means by which the Communist Party shared and spread its ideology in order to legitimize it
and prevent dialogue and polemics. It is clear that the authors of the
articles were officers seeking to spread propaganda that promoted the
Marxist ideology determined by the Communist Party. Their task was
to be at the forefront of the ideological fight to transform the mentality
of the masses. They set out to defend the PZPR’s party line and criticize its enemies, especially the Communist Party’s greatest ideological
42
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opponent: the Catholic Church. The authors of the articles published
in Trybuna Ludu strive to achieve the following goals set forth by the
party with ideological zeal and commitment: encourage readers to
side with the party, engage in building socialism and communism,
and shape the readers’ mentality to fit the policies of the Communist
Party, which they believed was the only appropriate and acceptable
institution that would ensure a better future. The faith and principles
of the Catholic Church could not be accepted unless it completely
submitted to the party line. The government hoped that this approach
would lead to the destruction of the Catholic Church as an institution
ideologically opposite to the ruling party. It is also noteworthy that the
journalists of Trybuna Ludu even failed to mention several important
events surrounding Primate of Poland Stefan Cardinal Wyszyński,
who was mentioned in the newspaper only a few times, despite the
fact that he played a decisive role in the fate of the Catholic Church
in Poland after World War II.
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Sprawozdanie z działalności Katedry Teologii
Katolickiej Uniwersytetu w Białymstoku
w roku akademickim 2018/2019

1. Kadra
W Katedrze Teologii Katolickiej UwB w roku akademickim 2018/2019
zatrudnionych było trzech pracowników, tym dwóch pracowników
naukowych. Na stanowisku profesora nadzwyczajnego ks. dr hab.
Andrzej Proniewski (p.o. kierownik KTK) – cały etat, ks. dr Tadeusz
Kasabuła na stanowisku adiunkta – 1/2 etatu oraz ks. mgr lic. Leszek
M. Jakoniuk (pracownik administracyjny w sekretariacie KTK) – cały
etat.

2. Działalność dydaktyczna
W ramach działalności dydaktycznej pracownicy naukowi KTK
przeprowadzili następujące wykłady:
ks. dr hab. Andrzej Proniewski, prof. UwB
– Tajemnice Wszechświata. Dialog nauki z wiarą (wykład – 30 godz.)
Wydział Biologii.
– Tajemnice Wszechświata. Dialog nauki z wiarą (wykład – 30 godz.)
Wydział Chemii.
– Tajemnice Wszechświata. Dialog nauki z wiarą (wykład – 15 godz.
+ 56 godz.) Wydział Pedagogiki i Psychologii.
– Podstawy filozofii (wykład – 21 godz.) Wydział Ekonomii
i Zarządzania.
– Seminarium magisterskie (50 godz.) Wydział Pedagogiki i Psychologii.
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ks. dr Tadeusz Kasabuła
– Chrześcijańskie dziedzictwo Europy, 15 godz., Wydział Historyczno-Socjologiczny.
– Europejskość Europy, 30 godz., Wydział Historyczno-Socjologiczny.

3. Konferencje naukowe
Katedra Teologii Katolickiej UwB w okresie sprawozdawczym była
organizatorem 3 konferencji naukowych:
– Świadectwo i misja ewangelizacyjna w mocy Ducha Świętego –
Konferencja naukowa (Białystok 5.01.2019).
– Warsztaty duszpasterskie dla księży Archidiecezji Białostockiej,
debata: Struktura seksualności człowieka – zaburzenia preferencji
seksualnej (Białystok 26-27.02. 2019).
– Męczeństwo chrześcijan – Konferencja naukowa (Białystok
27.04.2019.
Współorganizatorem:
– Misje i misjologia 100 lat po „Maximum illud” – Sympozjum naukowe (Białystok 2.10.2018).
– Godność i sprawiedliwość społeczna – Konferencja naukowa
w 100. rocznicę odzyskania niepodległości przez Polskę (Białystok
15.10.2018).
– Świadek Miłosierdzia – Ks. Prof. Tadeusz Dajczer (1931-2009) –
Sympozjum naukowe (Białystok 27.10.2018).
Reports,
Reviews

4. Działalność naukowo-badawcza
Pracownicy naukowi KTK UwB w ramach działalności naukowo-badawczej opublikowali efekty swojej pracy:
ks. dr hab. Andrzej Proniewski, prof. UwB
Monografie
– A. Proniewski, Kościół jako wspólnota wiary, [w:] E. Sakowicz,
W. Zagórska (red.), Świadek wiary i miłosierdzia. Ks. prof. Tadeusz
Dajczer (1931-2009), Warszawa 2019, s. 145-155.
– A. Proniewski, Jan Paweł II wobec kultu Maryi z Guadalupe,
[w:] Z. Struzik (red.), Jan Paweł II w Meksyku, Warszawa 2019,
s. 37-58
– A. Proniewski, Kapłani z parafii pw. św. Jana Apostoła i Ewangelisty w Knyszynie, [w:] A. Szot (red.), Parafia Knyszyn 1520-2020.
Odkrywanie dziejów, Knyszyn 2019, s. 323-338.
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Artykuły naukowe
– Between Tradition and Modernity – Dogmatic Theology’s Correlative Task, „Rocznik Teologii Katolickiej” 17/1 (2018), s. 63-84.
– Joseph Ratzinger’s Philosophical Theology of the Person, „Rocznik
Teologii Katolickiej” 17/3 (2018), s. 219-236.
Artykuły popularyzujące naukę:
– Teologia w dialogu międzykulturowym, „Biuletyn Panorama Oddziału Polskiej Akademii Nauk w Olsztynie i w Białymstoku”
1 (2018) 3, 9-12.
Sprawozdania/recenzje/varia
– Duch Święty u początku powołania. Odezwa Rektora AWSD w Białymstoku do odczytania w niedzielę 4.02.2018 roku, „Wiadomości
Kościelne Archidiecezji Białostockiej” 1 (2018), s. 178-180.
– Duch Święty, który powołuje do służby Bogu. Odezwa Rektora AWSD
w Białymstoku do odczytania w niedzielę 22.04.2018 roku, „Wiadomości Kościelne Archidiecezji Białostockiej” 2 (2018), s. 181-183.
– Seminarium – Uczelnią promującą edukację teologiczną. Przemówienie Rektora AWSD, „Wiadomości Kościelne Archidiecezji
Białostockiej” 3 (2018), s. 135-140.
– Odezwa Rektora AWSD w Białymstoku na Uroczystość Wszystkich
Świętych 1.11.2018, „Wiadomości Kościelne Archidiecezji Białostockiej” 4 (2018), s. 167-169.
ks. dr Tadeusz Kasabuła
Monografie:
– Arcybiskup Edward Ozorowski metropolita białostocki, [w:] Honorowi obywatele miasta Białegostoku, wyd. II uzup., C. Kuklo, Reports,
Reviews
J. J. Milewski (red.), Białystok 2018, s. 149-154.
Rozdziały książek:
– Wiara i nadzieja, [w:] Sybir. Wiara – nadzieja – przetrwanie, W. Śleszyński (red.), Białystok 2017, s. 8-9.
Artykuły naukowe:
– Sesje Kapituły Katedralnej Wileńskiej w okresie przedrozbiorowym
„Rocznik Teologii Katolickiej”, 17 (2018), s. 259-272
Artykuły popularyzujące naukę:
– Kościół św. Rocha białostocki symbol niepodległości bazyliką, „Drogi
Miłosierdzia”, 9 (2018), nr 10, s. 14-15.
– Białostocki symbol niepodległości, „Drogi Miłosierdzia”, 9 (2018),
nr 11, s. 14-15.
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5. Udział w konferencjach, zjazdach naukowych
i wydarzeniach kulturalno-naukowych, referaty
W roku akademickim 2018/2019 pracownicy naukowi oprócz uczestnictwa w wydarzeniach organizowanych lub współorganizowanych
przez KTK wzięli udział w sympozjach, zjazdach, wernisażach:

Reports,
Reviews

ks. dr hab. Andrzej Proniewski, prof. UwB
– Godność i sprawiedliwość społeczna – Konferencja naukowa w 100
rocznicę odzyskania niepodległości przez Polskę – referat: Godność
ludzi wykluczonych, „na peryferiach”, i... (Białystok 15.10.2018).
– Świadek Miłosierdzia – Ks. Prof. Tadeusz Dajczer (1931-2009) –
Sympozjum naukowe – referat: Kościół jako wspólnota wiary
(Białystok 27.10.2018).
– The Hermeneutics of Capability: The Impermissibility of Political
and Social Disengagement – American Catholic Philosophical
Association 2018 Annual Meeting, referat: Homo capax Dei (San
Diego, USA 8-11.11.2018).
– Ogólnopolska Konferencja Misjologiczna: Pielgrzymki apostolskie
Jana Pawła II do Meksyku. 40-lecie pierwszej pielgrzymki apostolskiej św. Jana Pawła II, referat: Jan Paweł II wobec kultu Maryi
w Guadalupe (Warszawa UKSW 18.01.2019).
– Sympozjum naukowe: Osoba i nauczanie św. Jana Pawła II w odbiorze alumnów Wyższego Seminarium Duchownego w Ełku, referat:
Misyjność Kościoła na podstawie encykliki Redemptoris missio
(Ełk 27.05.2019).
– Czy teologia potrzebuje filozofii? Jakiej filozofii? – Konferencja
naukowa Towarzystwa Teologów Dogmatyków, uczestnik – głos
w dyskusji (Toruń 16-18.09.2019).
– Nowa apologia w Polsce. Czego, wobec kogo i jak bronimy? – Konferencja naukowa Stowarzyszenia Teologów Fundamentalnych,
uczestnik (Włocławek 18-20.09.2019).
ks. dr Tadeusz Kasabuła
– Wernisaż wystawy Niepodległa – organizacja wystawy, prowadzenie wernisażu (Białystok 24.10.2018).
– Wernisaż wystawy Od lat jest KUL – współorganizacja wystawy
(Białystok 23.11.2018).
– Ogólnopolska konferencja naukowa Stulecie Towarzystwa Salezjańskiego w Różanymstoku 1919-2019 – referat: Różanystok
w czasach staropolskich (Różanystok 24.11.2018).

Sprawozdanie z działalności Katedry Teologii Katolickiej...
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– Sesja naukowa Kościół na Białostocczyźnie u progu niepodległości – referat Kościół na Białostocczyźnie w perspektywie 100-lecia
(Białystok 28.11.2018).
– Sesja naukowa Sztandary organizacji niepodległościowych na
Białostocczyźnie – organizacja, prowadzenie sesji (Białystok
12.12.2018).
– Wernisaż wystawy Witold Urbanowicz – malarstwo – organizacja
wystawy (Białystok 21.02.2019).
– Sesja naukowa Drogi do niepodległości Białostocczyzny – organizacja sesji (Białystok 27.02.2019).
– Wernisaż wystawy Pod płaszczem Patrona – św. Józef – organizacja
wystawy (Białystok 19.03.2019).
– Sesja Białostockiej Kapituły Metropolitalnej – referat Kanonicy
honorowi kapituły katedralnej wileńskiej do 1955 roku (Białystok
30.05.2019).
– Wernisaż wystawy Nienazwane... – organizacja wystawy (Białystok
19.06.2019).
– Wernisaż wystawy Administracja Skarbowa i Celna w latach 19192019 – współorganizacja (Białystok 23.09.2019).
Wydawnictwo
Nakładem Wydawnictwa Uniwersytetu w Białymstoku w ramach
działalności KTK ukazały się następujące pozycje:
– „Rocznik Teologii Katolickiej”, Białystok 2018, t. 17/1 (20 punktów)
– „Rocznik Teologii Katolickiej”, Białystok 2018, t. 17/2 (20 punktów)
– „Rocznik Teologii Katolickiej”, Białystok 2018, t. 17/3 (20 punktów)
– „Studia Teologii Dogmatycznej”, Białystok 2018, t. IV (5 punktów) Reports,
Reviews

6. Projekty
Katedra Teologii Katolickiej jest w trakcie realizacji programu
„Wsparcie dla czasopism naukowych”. Łączna kwota środków finansowych na realizację projektu wynosi 101 300 zł.
ks. dr Tadeusz Kasabuła
– Kierownik projektu: Projekt nr WND-RPPD.08.03.00-209048116
pod nazwą Ochrona i cyfrowe udostępnienie obiektów dziedzictwa
kulturowego znajdujących się w zasobach Archiwum i Muzeum
Archidiecezjalnego w Białymstoku realizowanego w ramach Regionalnego Programu Operacyjnego Województwa Podlaskiego
na lata 2014-2020.
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